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Certain churches appear to have an overabundance of ministers and other churches
a paucity. Major factors that intervene to produce this disparity are denominational
structures, educational requirements, racial and cultural influences. In Caucasian churches,
ministers seem to be in paid staff positions while in African-American churches, many
ministers (excluding pastors) are in positions with little or no compensation and appear to
do many voluntary functions. Women in both types of churches are underutilized and seem
to be in supportive roles. Men in African-American churches also appear to be part of an
underplaced group though they seem to have more advantage in becoming pastors.
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Oliphant 1
CHAPTERl
OVERVIEW OF RESEARCH PROJECT
Personal Observation
An enigmatic circumstance exists in some African-American churches. A large

number of men and women claim that they are called by God. In a medium-sized
congregation, thirty to forty men/women sit at the pulpits, podiums, in front pews, or
throughout the audience. They say they are "called" by God, and many are arrayed in
priestly vestment. Seeing this multitude of clergy, an ordinary worshipper might raise the
question, "Are these persons truly called by God as Aaron?" (Ex. 7:1, Heb. 5:4).
Certainly, most churched persons recall that Moses and Aaron definitively were called to
be God's spokespersons. In another congregation of Caucasian worshippers, only one or
two ministers are observed. Even within the same denomination, this distinction in
amounts of ministers can be noticed. Here is a picture of two churches and their
ministerial depictions of "call."
Front Street Church of God is a well-established, medium-sized AfricanAmerican church. It is a large, old stone structure in the inner city with approximately two
hundred members in attendance on Sunday morning. The pulpit is loaded with ministers.
Not all ministers can be given these more favorable pulpit seats so the overflow occupies
the front center pews. The church's directory reveals about thirty associate and assistant
ministers. No doubt more exist who are not listed in official positions, including those
who are newly called to the ministry or those waiting for specific assignments. These
approximately thirty ministers proclaim that they have been "called" of God to preach,
teach, evangelize, or perform some other ministerial duty.
The Forest Wood Church of God is a Caucasian church of about one hundred-fifty
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members. It is housed in a brick, thirty year old building in a suburban community. Its
staff has three ministers: pastor, assistant pastor, and youth minister. The staffis salaried
with the pastor and the assistant on a full-time basis, and the youth pastor as part-time. It
is a rather stable church and has mostly maintained its membership size.
Obviously a variance is inherent in the number of ministers in the above two
churches? One church has an abundance, if not an overabundance; the other has the bare
necessity of ministerial leadership. The fewer ministers in the latter congregation may
indicate particular religious, historical, or other contextual conditions within that church.
These two depictions may describe ministers' settings that church-goers observe
and may take for granted. Denominational structures may influence the number of
persons who aspire to the ministry. Some denominations are "free" or "open," which
means that if an individual desires to be a minister, he or she makes this declaration and
steps into the position. Church of God (Anderson) fits the description of an open church.
Lately a stance has been unified concerning the credentialing of candidates for ordination.
This credentialing standardization is a suggested plan; individual state conferences may
or may not adopt plan to enforce the process:
The ministerial Credentials Manual maintained by the Congregational
Ministries division of Church of God Ministries offers a good example of
the movement seeking to be convictional and faithful to a particular
reformation tradition without being "denominational" (see the 1997
edition). (Callen 92)
At this time, not all states have put this plan into effect. States are autonomous in
devising their own ordination processes. Certain denominations other than the Church of
God require an individual who senses a call of God to negotiate this call through formal
education, which could entail years of schooling beyond high school. This condition is
not true of the Church of God. In ecclesiastically open churches of this type, a person
might express his or her call and move into the path of a minister. Occasionally the newly
called individual is embraced or mentored by the pastor. In some instances, an individual
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in this situation might learn through apprenticeship, continuing educational program,
some other type oftraining activity, or seminary education (not formally prescribed). The
point is that in certain types of churches a minister is simply given this role because he or
she proclaims this call.
The medium or vehicle of this call was not an issue in this study. A call may have
been conveyed through a divine apparition, a cathartic experience, a theophany, or just a
strong impression. Passing judgment on a call based on vision, rational thought, or by
some divine messenger would require too much conjecture. For the purposes of this
study, a person is called of God if he or she makes this acknowledgment. This type of call
is an upward or inward call (Oden 18; Hamilton 91-92). Since few people dare to
question the omniscience of God, considerable latitude is often permitted for recognizing
a person's claim. Added speculation occurs also as one ponders a person who is
obviously not the "type" or has a doubtful past.
The other side of the coin is the outward or communal call (Oden 20; Carlson lOll). A minister's very nature is to serve people; therefore, the community must sanction
and affirm this call. Further the community serves as a testing ground for the individual's
intuitive call. The church steps in to authorize the call through ordination. The ordination
committee serves as a medium of the more formal process that legitimizes the call (Oden
20).
Denominational differences may be systemic in affecting a ministerial call with
certain religious groups exhibiting more organizational structure. These denominations
over a course of time place restrictions on who is qualified to become a minister or pastor
of a church. These kinds of denominations require persons who feel the call of God to
have four years of college and perhaps an additional two or three years at the master's
level at a seminary. Denominations such as Methodist, Lutheran, and Presbyterian are
examples of mainline churches that prescribe formal preparation. On the other extreme
are those churches that have no dictated educational requirements although formalized
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educational prerequisites does not mean that these denominations have only uneducated
clergy. In reality a range of educational ability may exist, but a minister is not disqualified
for lack of theological education. The striking point is that these denominations do not
limit their ordinations based on a certain educational attainment. Churches that are
conservative, nondenominational, or perhaps mainline may believe that God may call an
uneducated man or woman if God chooses this individual for God's divine purpose.
Mainline denominations were usually more aligned with the requirement of an
educated clergy while conservative, evangelical, and nondenominational churches usually
fit more closely with a stance of less educational prerequisites for ministers and pastors.
Not all denominations can be put neatly in the above categories, but these
characterizations are used to illustrate the spectrum of this study.
Another factor that adds to this milieu is spirituality. While no one can judge the
authenticity of a true believer or a person whose life is approved by God, variations are
evident in outward manifestations of worship. Denominations differ in their style of
worship; even churches within the same denomination vary in their worship
comportment. Some of these outward appearances were more pronounced fifteen or
twenty years ago, but now many churches have changed in the direction of a more
celebrative, participatory worship service. For practical purposes the opposite poles were
delineated. The first demonstrates a church that is more reserved in worship with reverent
songs, listeners, rational messages, and quiet contemplation. On the other end was the
highly celebrative service that is open to feelings, emotional excitement, and delivery of a
hard-hitting sermon that involves much participation and response from the audience. In
between are worship services with points all along the scale.
To say that Caucasian churches fall into the former category and that AfricanAmerican congregations fit the latter would be an exaggeration and a stretch oftruth. As
stated, churches have been changing and becoming more homogenized, but major
distinctions remain in worship styles. Level of spirituality might beg the question as to
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whether heightened spirituality in particular worship situations translate to more people
feeling the call to become ministers.
Worship styles in Church of God congregations also may demonstrate a range;
however, due to a unique historical commonality, certain strands of similarity seem to be
a mark of distinction. Also added to the mixture is the element of racial and cultural
traits. African-American churches are not uniform; nonetheless, in general terms,
African-American worship services usually are more responsive and emotional than
Caucasian worship experiences. An issue reflected on is whether heightened spirituality
incited more persons to a deeper commitment to God. This paper considered if
heightened emotionalism yielded a higher crop of people wanting to serve as ministers.
On the contrary, this project looked at whether a quiet, penetrating worship service
challenged a person to deepen his or her commitment to Christ. While empirical evidence
on these matters would be difficult to obtain, these are ideas that this project attempted to
address.
Theological-Biblical Background
Jesus came to bring good news to people everywhere. His main objective was
bringing human beings into a relationship again with God. The

or~ginal

state of

relationship with God was broken in the Garden of Eden. With Jesus humans once more
are restored in fellowship with their creator. The good news ofthe gospel is to be shared
everywhere to everyone. Jesus extended this imperative by calling his disciples for this
purpose. "Corne, follow me," Jesus says, "and I will make you fishers of men" (Mark
1: 17, NIV). The intent is for all to become part of the family of God and thus make up the
ecciesia, the Church. How the good news of Jesus's salvation is spread is the important

role assigned to ministers and pastors. Notwithstanding all followers of Christ are
invoked to share the gospel. Jesus does not call directly since he is no longer on earth but
relies on women and men who believe in him further to invite others to become
constituents of his kingdom. All believers are expected to point people to God's love and
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goodness. Some believers received explicit calls to become ministers and pastors.
This project further revealed that the "jury is still out" concerning the language of a
precise call of a minister as distinguished from the generalized calling of ministry of the
laos. Nonetheless, the New Testament seems to indicate different calls for different
people. Certain women and men of God were chosen to achieve unequivocal tasks for
God (Myers, God's Yes 201). Moses' call differed from Paul's, Abraham's from Isaiah's,
Gideon's from David's, and Huldah's from Phillip's daughters (Blackaby and Brandt 9,
28; Myers 196,201).

The New Testament also may lack clarity with distinctions between ministers (as
examined in this paper) andpastors. I have described the minister's and pastor's role in a
similar voice in this section of this paper. Henry T. Blackaby and Henry Brandt
forthrightly claim that ministers/pastors do not choose themselves but are chosen by God
for God's purposes, in God's timing and place (27). The authors state that the call is an
upward call with a supreme duty. The call of God is unique and special because God
provides the enablement and resources needed to accomplish the specific task, noting that
behind the call is God's sovereign power and name (28-29).
The specific task is the purpose and mission of the call. This message and mission
are toward a world disparate of good news. The weightiness of this duty is announced in
these biblical passages:
1.

Repentance and remission of sins should be preached in his name to all
nations (see Luke 24:47);

2.

Ministry of reconciliation, that is, that God was in Christ reconciling the
world to Himself, not imputing their trespasses to them (see Cor. 5:18-19);
and,
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3.

You are the salt of the earth. You are the light of the world. (see Matt.
5:14-14); (Blackaby and Brandt 30-33).

The importance and magnitude of these charges should keep the minister or pastor
humble and yielded to the caller-God (Blackaby and Brandt 32).
Blackaby and Brandt speak of a beneficial human quality and perhaps an eternal
influence that a pastor possesses. They pronounce these purposes of a pastor:
1.

To bring God's "good news" to a hurting, dying, helpless world,

2.

To see people saved and set free from the bondage of sin by mighty power,

3.

To help new believers experience all God's fullness in ever increasing
measure day after day,

4.

To help God's people together to be a living body of Christ in our
community, doing in our day what Jesus did in his day, and

5.

To help us keep our focus on Jesus (44).

This list expresses the enormity and everlasting significance of a call to pastor the people
of God. The seriousness of the call should be sobering to any man or woman claiming a
call from God to serve in the world and in the Church.

Reflections on Personal Experience
In my view, the Church of God is unique. Growing up in a Church of God family
was not normal. In my neighborhood, we were considered "different"; some called us
"sanctified." Some people thought of us as out-of-date or odd. Today, churches seem to
be more homogenized, and the "different" label has lessened removing the earlier stigma
applied to the Church of God people.
The Church of God developed out of the Wesleyan-Arminian heritage. The
Church of God movement had its beginnings in 1881 with the pioneering efforts of
Daniel S. Wamer. This Movement was a "come-out" message for people dissatisfied with
churches and denominations. The Reformation Movement, as it was called, proclaimed
the unity of God's people and holiness living. The early pioneers of this church held the
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belief that the Church of God was the prophetic Church appearing in the last days; hence,
it was referred to as the "evening light" (F. Smith 133). A knowledgeable veteran of the
Church of God lists these elements as indicative of the movement: "centrality of Christ,
people of the covenant, freedom from sectarian bondage, spontaneity, central place ofthe
word, a deep and relentless hunger for the presence of the Holy Spirit, richness of
inspired hymns and spiritual song, and a global vision" (Reardon 88-94). Though not in
this list but foundational to the movement's beginnings was divine healing (77). Divine
healing was another belief that caused me to cringe in my young life. When a member of
our family was ill, the saints were called to come to our house for prayer. Children in our
family were ashamed to admit to those on the outside that we did not have the habit of
taking medicines or going to doctors. In our family, we used minimal medicines and
visited doctors only in extreme emergencies and sometimes not in those cases. (Divine
healing was not 100 percent adhered to by all professing members of the Church of God
and was a matter of struggle for many adherents.)
The above may be an idealistic picture of the Church of God. The church today is
not exactly as Reardon described it in 1979. The Church of God is not as isolated, and
several tenets have been modernized. A later picture is given in a book published in 2000
that revealed certain changes. While some doctrines remain, some are not so singularly
heralded as before (Stafford 22-24).
As mentioned previously, the Church of God is more of an open church in regards
to ministers. The credentialing of ministers is not as structured and tight as in some
mainline churches. The Church of God, because of its openness to the Holy Spirit, has
usually allowed women to be ministers, which was not historically true of all
denominations. This receptiveness to the Holy Spirit did not mean that women never
meet resistance. Members in congregations may agree that women are called to be
ministers but may not have accepted them as pastors of their churches (Stafford 48).
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Racial Breach in Church of God (Anderson)
Variances in oral history transmissions are apparent even in the Synoptic Gospels.
Likewise oral history accounts vary in the explanation of why and how the Church of God
became segregated along racial lines. An examination of historical descriptions revealed a
departing of blacks and whites in a climate of heightened racial rigidity. The splitting
occurred in the early decades of the twentieth century (1900-1920). An obvious
commentary is that the church reflected a segregated atmosphere just as the outside
segregated society (Massey 89).
The Church of God's early movement seems to have been mostly color-blind with
the overall theological vision as its overwhelming motivation. Time and the social
environment interfered with this impelling spiritual message. One account mentions that
around 1912, black leaders expressed a "racial confrontation" at the International
Campmeeting in Anderson. The explanation was that the high number of blacks attending
the campmeeting discouraged whites from attending and being saved (J. Smith 123).
Another version depicts that in 1915, a resolution was made to form segregated
congregations "so that the whites may win more whites and blacks may win more blacks"
(Sanders, Saints in Exile 26). One anecdotal record mentioned this turning point:
1916 is important for still another reason: by that year, racial sensitivities
had so mounted even in the North that the previously interracial churches
there divided over race concerns. Starting in New York in 1909, affecting
Chicago in 1915, and Detroit in 1916, previously interracial churches
divided, and separate Negro congregations were formed under Negro
leadership. (Massey 89)
John W. V. Smith, an earlier writer, points out that the new religious movement was
formed along an interracial stance even in a period of racial separateness. In addition he
states that founder D. S. Warner made no references regarding black evangelism or the
social condition, but somehow the message of Christian unity and holiness resonated with
early black adherents (121-22).

Oliphant 10
The result was that the Church of God yielded to societal nonns and a system of .
local segregated churches developed with a white national structure that later changed to
an interracial national structure. Adding to the racial division, a separate campmeeting
known as the National Association of the Church of God, West Middlesex (Pennsylvania)
grew to become a black organization. The challenge of the 1960s forced the Church of
God to reconsider its historical blunders that led to a resolution of the Church calling for
repentance of these inadequacies (Massey 91).
This project acknowledged the strong theological ties of both the black and white
Church of God congregations present even today. Liturgical practices and biblical
adherences may look alike in these racially different churches; however noticeable
. differences may be apparent in cultural patterns, some worship styles, and local church
governance. This paper was concerned with the path of ministers. The significant matter
is whether the locus of a minister is the same or different in African-American and
Caucasian Church or God congregations.
Spiritual Gifts of Ministers
People of God who are members of Christ's body make up the church of God.
They are fonned into an organism called the body of Christ. "Body" is the image used to
depict the visible and invisible composition of all who have accepted Jesus as Savior. The
body has many parts, but all parts (whether they appear to be significant or not) are
important. The body is complete when all parts function properly (Rom. 12:4; I Cor.
12:14-20).
All members in the body of Christ receive a gift or gifts from the Holy Spirit upon
accepting Jesus as Lord. Ephesians 4:7-8 exclaims, "But to each one of us grace has been
given as Christ apportioned it. This is why it says: When he ascended on high, he led
captives in his train and gave gifts to men'" (NIV). Five different Greek words are
generally translated as "gifts" and this ambiguity has rendered questions regarding
translation. One also has to note that the New Testament seems not to separate spiritual
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gifts from natural talents. The word "charismata" is often used to describe gifts of
ministry. Gifts are discussed in the New Testament in context with love and service to the
Church and not as gifts existing in their own right (Appleby 78). All believers are
endowed by the Spirit to receive a specific gift or gifts for effective use in the body.
"There are many members, but one body. All the members do not have the same function.
Yet every member has a useful function, and every member is to some degree dependent
upon every other member" (Maeder and Williams 53). Some germane references are
these Scriptures:
Just as each of us has one body with many members, and these members
do not all have the same function, so in Christ we who are many form one
body, and each member belong to all the others. We have different gifts,
according to the grace given us. If a man's gift is prophesying, let him use
it in proportion to his faith. If it is serving, let him save, if it is teaching, let
him teach. (Rom. 12:4-7, NIV)
Now to each one the manifestation of the Spirit is given for the common
good. To one there is given through the Spirit the message of wisdom, to
another the message of knowledge by means of the same Spirit, to another
faith by the same Spirit, to another gifts of healing by that one Spirit, to
another miraculous power, to another prophecy, to another distinguishing
between spirits, to another speaking in different kinds of tongues, to still
another the interpretation of tongues. All these are the work of the one and
the same Spirit, and he gives them to each one, just as he determines.
(1 Cor. 12:7-11, NIV)
It was he who gave some to be apostles, some to be prophets, some to be
evangelists, and some to be pastors and teachers, to prepare God's people
for works of service, so that the body of Christ may be built up. (Eph.
4:11-12, NIV)

Each one should use whatever gift he has received to serve others
faithfully administering God's grace in its various forms. If anyone speaks
he should do it as one speaking the very words of God. (1 Pet. 4: 10-11,
NIV)
The purpose of spiritual gifts is to help members within Christ's body (the
Church) increase in spiritual growth and service. Followers of Christ are given gifts and
ministries to continue his work in a productive manner. A person is given a gift or gifts
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by divine choice. Gary Maeder and Don Williams describe gifts in two categoriesspeaking and serving gifts (see Appendix A), but they list the gifts of apostle, prophet,

evangelist, and pastor-teacher as offices (60-61).
Not all writers agree on the number of spiritual gifts. The number of gifts and
classification seem to change depending on the view of analysis. Maeder and Williams
describe sixteen gifts; Neal R. Boese discovers twenty gifts; Lloyd Edwards lists twentyfive; and, C. Peter Wagner discovers twenty-seven (see Appendix B).
This project concerned persons who are entitled "ministers" and who claimed this
calling as their gift. The New Testament speaks of this area of gifts in several wayselder, bishop, pastor, teacher, evangelist, and shepherd. According to the New

International Dictionary of the Bible, the terms elder and bishop were used
interchangeably. The elders in Acts 20:17 are called bishops in verse 28. By the end of
the first century bishop began to have a separate connotation as the one leader of the
church (300). The task-of characterizing a minister with certain, definable gifts is not
easy. Ability of preaching is not necessarily a "must-have" gift of a pastor. "We often
require good preaching as a quality for those we hire to occupy the office of pastor.... But
many if not most people with the gift of pastor will not be accomplished preachers"
(Wagner 144). According to Maeder and Williams a pastor is distinguished by the
responsibility of "teaching and caring for his flock of believers individually and
collectively" (62). A minister/pastor usually has special ability in some form ofteaching
or exhortation, but beyond this broad description, detailed gifts of a minister are difficult
to ascertain. Each individual is a unique creation and possesses gifts endowed by God. A
minister may possess a particular combination of gifts such as leadership, knowledge,
teaching, and prophecy. Another minister's mixture may consist of exhortation,
evangelism, and miracles. A third minister's giftedness might lie in teaching, faith,
wisdom, and mercy. Three authors provide a definition of a pastor in their spiritual gifts
descriptions:
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Pastor is the gift that gives a believer the confidence, capabilities and
compassion to provide spiritual leadership and direction for individuals or
groups of individuals. (Boese 80)
Pastoring: the ability to shepherd, counsel, and encourage Christians in
their journey in faith and to take some responsibility for their general wellbeing within the body of Christ. (Edwards 71)
Pastor: The gift of pastor is the special ability that God gives to certain
members of the Body of Christ to assume a long -term personal
responsibility for the spiritual welfare of a group of believers. (Wagner
262)
Interestingly with the different methods of analysis, none of the above writers listed
"minister" as a spiritual gift.
Wagner refers to the "office of a pastor." The office of a pastor implies a
vocational position at a church. Wagner hints that a pastor may have a gift mix of a
"pastor-teacher." He further mentions that a pastor's giftedness probably includes
patience; the ability to relate to people, and a high need for people. Preaching, to Wagner,
is not itself a spiritual gift but is exercised through the gifts of evangelism, teaching, faith,
or healing (144-45). A person might conclude that no two ministers or pastors have the
identical combination of spiritual gifts.
Excluded in this project was the general use of the word "minister" that attributes
all members of the church as ministers. This project did not address all the gifts ofthe
body that may cover wide areas of service. The ministry gifts in question are referred to
by Thomas C. Oden as a specialized ministry as opposed to a general ministry:
Jesus himself intended to provide a means by which not only his teaching
but also his living presence should continue to be vibrantly alive in
subsequent generations; and ... the laity share Christ's general ministry, but
on their behalf some in particular "God has appointed" ... or ordered to the
work of apostles, prophets, evangelists, pastors, and teachers ... to better
equip the laos for their service in the world. (80)
The ministerial gift in question encompasses but is not limited to the pastoral calling of
shepherd (poimen). Pastoral ministry mainly concerns "proclamation, sacrament and
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order, Christian education, and pastoral counseling" (Oden xi, xii).
When a believer is given a gift, the believer should not hold it passively.
According to Paul, the believer should act and pursue this· gift. This person of God should
seek to apply the gift. The following Scriptures encourage the aspiration and exercise of
gifts:
1.

"Do not neglect your gift which was given you through a prophetic essage
when the body of elders laid hands on you" (1 Tim. 4: 14, NIV);

2.

"For this reason I remind you to fan into flame the gift of God which is in
you through the laying on of my hands" (2 Tim. 3: 1, NIV); and,

3.

"Here is a trustworthy saying: if anyone sets his heart on being an
overseer, he desires a noble task" (1 Tim. 3:1, NIV).

A person called by God is not to hide his or her gift but on the other hand should try to
exercise this gift and seek for opportunities to contribute to the body. A believer who tries
to improve his or her gift is acting responsibly. The caution is not to pursue gifts just for
the gift but rather for service in the church (Maeder and Williams 64).
One of the issues that this project addressed is "calling." God calls individuals. A
call is not something that humans are supposed to criticize or reject. God who is
omniscient selects the appropriate giftedness for a believer's life. No one has to ratify this
choice. In a sense, spiritual gifts are untouchable. Herein lies a problem for those who
observe the visible Church. Whoever says that they are called by God for whatever
ministry implies that God in his wisdom and perfect knowledge of all things understands
better than any person who is to have a particular function in the body of Christ.
Therefore in most instances, most believers take a hands-off approach. Romans 11 :29
instructs, "For God's gifts and his call are irrevocable" (NIV). "There is no change of
mind on God's part about the gifts he has made or of his choice" (Rom. 11:29, NLT).
Since God never makes a mistake, much latitude is shown for people who declare that
they are called to be ministers. Yet as human observers, persons may have doubts about
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individuals with such callings. Onlookers may wonder if certain callings are legitimate or
fantasy. This overall problem and its ramifications in the Church are discussed later in
this chapter.
Purpose Statement

A minister should be called of God to share the message of the kingdom of God.
God imparts the call to an individual so that essentially men, women, boys, and girls will
be brought into the family of God. They cannot accept God's plan of salvation unless
someone communicates the gospel:
Everyone who calls on the name of the Lord will be saved. How, then can
they call on the one they have not believed in? And how can they believe
in the one of whom they have not heard? And how can they hear without
someone preaching to them? And how can they preach unless they are
sent? (Rom. 10:13-15, NIV)
God's call upon fragile women and men to mediate his message of love to humankind.is
a formidable task. God calls an individual to perform God's work, but it is filtered
through an imperfect vessel and through a discerning and sometimes disarming
community. The group of people to whom and for whom a minister operates to transmit
God's purposes can either be a refiner or a distraction. This project investigates the call
and the callee's negotiation of God's·call through the maze of human structures and
predispositions.
The call of ministers and how this calling is expressed in congregational and
cultural settings were examined. Observations revealed that the number of ministers
differed in churches. In some places twenty, thirty, or forty ministers were observed and
in other churches only two or three ministers (sometimes only one). These ministers may
be associates, assistants, or persons who occupy pew seats. One should note that not all
ministers on paid staff, unpaid staff, or untitled positions aspired to pastor churches,
although some might move into these positions if the opportunity arose.
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Project Description
The purpose ofthis study was to explore factors that contribute to an individual's
sense of "call" and how that call is actualized in Church of God (Anderson). This project
involved a periscopic comparison of how individuals negotiate ministerial call in socially
diverse settings. Other relevant topics included internal call and external call,
denominational organizational patterns as they pertain to the ministerial call, educational
requirements, types of worship in two ethnically diverse churches, and other racial or
cultural factors that influence these differences. These topics helped to illuminate factors
that influence the locus or path of a call.

Research Questions
Numerous factors are involved in the phenomenon of the call of minister. The
setting (locus) of a call surrounded by denominational structures and racial overtones
determines the progress of the call. This project explored some of these underlying and
conditional causes. Other intervening factors were suggested for future inquiry later in
this chapter.

Research Question #1
How might particular theological frameworks act upon the expression of a call?
This research question investigates how theological understandings act upon a
call. In this area, a primary call and secondary call are examined. How an individual
sensed his or her calling, and other contributing reasons why a person might chose to
become a minister are explored. This section further attempted to discover if differences
are operable in ways that women and men received calls in African-American and
Caucasian cultures. This research question deliberates the theological contours that may
shape the task of a minister or pastor. A risky commentary will discuss whether all calls
are legitimate.

Research Question #2
How do ethnically contrasting congregations differ in the number of ministers
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responding to the call and the availability or lack or vocational opportunities?
What, if any, cultural differences are apparent in African-American and Caucasian
churches? How do these dissimilarities act upon the call of a minister and the pursuance
ofthis call? This question explored denominational influences that might advance or
impede the actualization of a call. Congregations may be unlike in their spiritual climate
ranging from contemplative to exuberant. Would worship setting and styles be
contributing factors? Accompanying this debate are other cultural ambient factors that
interact with this sense of call and how this call is mediated in a congregational
environment.

Research Question #3
How is a call to vocational ministry acknowledged and authorized in Church of
God (Anderson)?
This project addressed Caucasian church settings in the Church of God in terms
whether a call is most often perceived as a call to pastor a flock. Conversely, in an
African-American setting, was a call more likely to be understood as a call to pastor, or
more open to volunteer opportunities. While the idea of ministering is broadening, is the
African-American model more receptive to unpaid staff position, supportive services to
the senior pastor, and providing services to meet community needs. Are women following
more the associate path than seeking pastorates? In this area of function, the underuse of
ministers in certain places was investigated. In addition, this section examined the
asymmetrical aspect oflarge numbers of ministers in African-American churches
compared to what seems to be meager numbers in Caucasian situations. Another theme
was the similarity or dissimilarity ofthe Church of God (Anderson) in relation to other
denominations.

Definitions of Terms
The following definitions are used in this research project.
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Minister
A minister is a person who feels that he or she is called of God to do specialized
ministry in preaching, teaching, evangelizing, pastoral care, or in some other capacity. For
the purposes of this paper, a minister is who declares a call from God. A pastor is a
minister but is called to shepherd a flock. The basic imagery of a minister is servant,
diakonos (New International Dictionary of the Bible 659). A more formal understanding
of minister in described in the Dictionary of Christianity in America as a person who is
ordained and a member of the clergy as apart from the laity (762). The Yearbook of the
Church of God provides this description:
Some are ordained; others are licensed. Some are senior pastors; others
focus on specialized ministries. Some serve local churches; others serve in
educational, military, or other institutional settings. They form a rich
tapestry of ethnic and personal diversity. Yet they all share at least one
thing in common: they have responded to God's call to minister in the
name of Jesus Christ. (347)
Call
Call was used for naming; calling a nation or individual into relationship with
God; and invitation, as well as a divine call to mission (Myers 195-96).
Conservative
A conservative denomination or church believes in the authority of the Bible and
is viewed by other denominations as having a stricter theological position.
Nondenominational
A nondenominational congregation is a body of believers who are not aligned
with mainline churches. Nondenominational churches though are types of denominations.
Medium-Sized Churches
A church with membership ranging from one hundred to four hundred members is
determined medium sized for this project. This figure was generally derived by using
George Barna's and Carl F. George's typologies. The Church of God is composed of
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mostly small-sized churches. The common opinion within the Church of God community
is that a church with two hundred members or above is considered a large congregation.
Even so, for this study, the wider assumptions were applied. Barna's and George's
schemas do not exactly match but they provide similar estimates (see Table 1.1).

Table 1.1. Church Sizes and Number of Members
Barna

George

Small

100 or less

Medium

200-400

100 or so

Large

Up to 1,000

200 - 1,000

Super
Mega

70 or less

1,000 - 3,000
1,000 or more

3,000 - 6,000

Source: Barna 15-17; George 44-49.

Locus
Locus refers to "a place, locality; a center or source, as of activities or power; the
set of all points, lines or surfaces that satisfy a given requirement; the chromosomal
position of a gene as determined by the linear order relative to the other genes on that
chromosome" Locus ".

Delimitations of Study
This study comprised an observation of the Church of God, which is a
conservative, nondenominational church. This church was studied to explore its
ministerial situation. Other denominations were not a part of this project in order to
maintain a manageable level. Metropolitan settings were only considered because rural
settings have inherent problems of securing ministers. Congregations with fewer than one
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hundred members were excluded due to their limited size, which might conflict with
reliability of the study. Barna classifies the small church as having fewer than one
hundred members (15-16). Churches with over two hundred to one thousand members are
listed as medium and large churches by George (46-47). For my purpose I have used
membership within one hundred to four hundred as medium-sized. Congregations larger
than four hundred persons were discounted because larger churches might have unique _
dynamics at work such as cell group leaders, pastoral counselors, and other leaders who
are called lay ministers or lay pastors due to their oversight of a particular number of
members.

Methodology
This research project compared and described findings from contrasting churches.
It utilized a qualitative-inductive approach to analyze data. This study employed a

criterion-based sample rather than random sampling. Churches and ministers were
assessed by using a questionnaire protocol. A few of the ministers were interviewed in
order to glean information from a more personal perspective. The interview utilized semistructured to allow responses that are relevant and to avoid haphazard speculations yet
leave room for possible additional information. Results from these findings provided
insights that disclosed factors that influenced ministerial callings.

Subjects
The subjects for this study included ministers of twelve Churches of God. Six
African-American and six Caucasian congregations will be studied. Ministers in these
churches will be asked to participate in data collection. The number of ministers will be
influenced by the number of available ministers in these congregations and the
willingness of said ministers to participate in the study.

Variables
The variables in this project were the aggregate factors of personal, cultural and
denominational attributes of two ethnicities. These factors include personal call
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reflections; church characteristics including worship style, racial identity, and spiritual
environment; size of congregations, and the number of ministers in a particular church.
Survey responses by the ministers validate ministers' feelings about the environment of
their churches. Research for this study did not manipulate any of these variables, but used
an ex post facto method which investigates situations as they exist.
The questionnaire and interview instruments served to expose some underlying _
issues and some overt contingencies that affect the sense of call and the actualization of
this call. These instruments helped to discover the multiple factors that encourage or
discourage a person entering the ministry in certain environments.
Instrumentation
I developed the survey assessment tool. Thirty-four items were presented on the
questionnaire. The interview instrument also was designed by the researcher. The
questionnaire was pretested by three ministers to ascertain quality of instrument.
Questions addressed three broad areas that influence ministerial calling. These factors
were personal, cultural, and denominational in nature. The interview had structured
questions and unstructured conversation that intended to enhance the gathering of
anecdotal material. Interviews were audio-taped and held in confidence. Interviewees
were advised of confidentiality and were a given a pseudonym name on the audiotape.
The questionnaire and interview instruments served to expose some underlying
issues and some overt contingencies that affect the sense of call, and the actualization of
this call. These instruments provided information on discovering the multiple factors that
encourage or discourage a person upon entering the ministry in certain church situations.
Data Collection
Data initially were collected by me. Subjects were from twelve Churches of God.
A few of the subjects were interviewed for a more in-depth study. I was assisted by a
statistical professional who formally analyzed and interpreted data. Findings were
assessed and given qualitative descriptions and quantitative measurements.
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Findings
The results of this research project may help denominations discover curtailing
situations in their ministry pool and perhaps will assist some churches in increasing the
number of needed ministers. This study may cause other churches to better apply the
available resource of ministers in order to grow more effective in reaching and serving
persons who are in the kingdom of God, and those who should be brought into the
kingdom of God.
Importance of Study
Significant to this dissertation are topics that may reveal differences in ministerial
paths of two diverse groups. This study disclosed background data that may have
distributed to the variances in numbers of ministers and pastors, and conditions inherent
in certain groups. The project has perspectives and implications that Churches should
deliberate. In churches where few people are entering the ministry or churches without
pastors, leadership would be wise to rethink factors that restrict men and women from
considering becoming ministers. On the opposite end, in congregations with an excess of
ministers, church leaders should encourage those considering the ministry seriously to
think and examine their call, and to consider vocational choices. They should reexamine
the call with personal inspection to determine if God is calling them or if they are being
misled or ambitious.
Overview of Chapters
The following chapters further detail and elucidate many elements about the
subject. Chapter 2 provides a selected review of literature on this study of ministers, the
call of ministers, potential hindrances, and allurements. A section of this chapter
discusses precedents in literature in research methodologies. Chapter 3 gives a closer
identification of how the data was ascertained and provide samples of the questionnaire
and interview protocol. Questionnaire and interview approach centered on three areas:
personal, spiritual environment in resident church, and cultural influences. Chapter 4
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presents the findings of research instruments, and Chapter 5 gives the conclusion of the
study.
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CHAPTER 2
PRECEDENTS IN LITERATURE
The Call-God's Call
A person who proclaims that he or she is called of God is stepping into a weighty
situation. "If anyone speaks, he should do it as one speaking the very words of God"
(1 Pet. 4:11, NIV). Moreover a person called in the area of preaching, teaching, and
evangelizing is considered a leader in the congregation, sometimes as the pastor. A
person should not take such a calling lightly. Needless to say a person should be a
follower of Jesus and connected with a group of believers. Oden suggests that a person
who believes this calling should first submit to self-examination and questioning. He
adds, "Classical pastoral wisdom has thought it to be testable, and dangerous if
unexamined" (18). Many errors have been made in human experiences when people
simply proceed in what they believe is a call or put succinctly, follow their own mind.
Since humans are susceptible to illusions, erroneous thoughts, and misdirected
conclusions, the logical move is to question the call, to seek answers from God and from
others, and to be on firm ground. This questioning is not to second-guess God but to
make sure that this call is divine and not a human figment of imagination.
A person's insecurity and lack of noticeable proficiencies are not necessarily signs
of God's rejection of a call. The following couplets composed by the author of this
research paper are a reminder of God's historical actions with inefficient and insufficient
humans.

Divine Call versus Human Speculation
The couplets were gleaned from biblical stories and from writings of authors
contained in this project. The recollections suggest God's unusual and sometimes
incomprehensible dealings with frail humans:
God calls people who are inept.
Moses was a spokesman who could not speak. (Exod. 3)
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God calls people who are unfit.
Gideon was surprised at God for being called valiant. (Jud. 6)
God calls people who are children.
Samuel was a child when called by God. (1 Sam. 3)
God calls people who are in low status.
David was insignificant and became significant. (1 Sam. 16)
God calls people who are unclean.
Isaiah was a prophet made holy. (Isa. 6)
God calls people who are weak instruments
Paul was the least of apostles and accomplished the most. (1 Cor. 15;
2 Cor. 15)
God calls one who is despised and rejected.
Jesus who was crucified was the Savior and overcomer of
the world. (John 1; Luke 14)
What can be learned from Scripture is the knowledge that a person (Moses,
David, Solomon, etc.) does not have to possess the feelings or abilities of
accomplishments to be called by God for a task (Schnase 73; Dittes 73). Adequacy or
proficiency is not the basis God's call. Instead strength and assurances come from God.
The main buttress appears to be, according to James E. Dittes, the Lord's answer to
Moses: "But I will be with you" (74). God's purposes will be effectuated by the one God
calls with God's help. Jesus also had similar assurances that he would be with his
servants (Matt. 10:19, 74). The imperative of the call follows if God calls and God
enables:
"I will be with you" (Matt. 10: 19) is a rebuke also because it reminds us
that we refuse to take the Lord's call as seriously and urgently as the Lord
does. The Lord calls us now because he needs us not.. .. Weare
summoned, like Moses to release someone from bondage now. But we say
"not yet"-while people stay in bondage and death .... For "I will be with
you" is a stern rebuke only because it is a faithful promise, a promise
known by every man and woman who has ventured into the wilderness of
God's bidding, not knowing where they were going. (75)
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A word study of the term "call" revealed nebulous results. The Old Testament's
usage of qara meaning ''to call" appears to have several interpretations. This term is
"used for naming, calling a nation into relationship with God, an invitation, as well as a
divine call to mission" (Myers, God's Yes 195-96). Old Testament patriots and prophets
are called into special tasks by the Almighty, some obliged to carry out this work, others
not. Abraham, Moses, Isaish, and Jeremiah are examples from the Old Testament. The
New Testament also appears to use indiscriminative language. The same term or its
derivatives, kale 0, kalein, klesis, kletos are used for general calls of believers and special
call of distinct individuals. Williams H. Myers explains that in the New Testament these
words often refer to a broad call to all people yet the term is rendered for singular,
outstanding calls such as to Paul, John, and the twelve disciples (196, 198,201-02).
Defining "call" is difficult because calls are diverse and descriptions are varied.
Nonetheless according to Robert C. Schnase, certain "major themes" and "issues" can be
"distilled" to provide insights into this general topic (35). Schnase has listed several
themes that seem to characterize a call. Some of these issues are
God acts first,
Genuine response,
Christ the center,
Uncertainty and unworthiness, and
Openness to others' needs (35-43).
Call is a significant factor or starting point in becoming a minister. Myers
examined call stories of eighty-eight African American preachers in his book The
Irresistible Urge to Preach. This collection shares the primary voices of women and men
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called to preach from slavery times until late twentieth century with denominational,
gender, age, and geographical diversity:

Call narratives are s significant aspect of this oral tradition. Legitimization,
acceptance, authority, and ordination are all dependent, though in different
degrees, upon an oral articulation of a divine call. Irrespective of the
changes observed in African-American religion from that of a preliterate
to a literate community, the oral articulation of a call still has a place in
that community. (2)
He notes that the black church possesses a deep affection for call stories due to a history
of oral transmission phenomena:
A few scholars have collected and described similar African-American
oral phenomena, and a number of classic works are dependent upon these
collections. Slave narratives, conversion narratives, Negro spirituals, and
sermons are but a few oral phenomena collected. (God's Yes 3)
In his earlier publication, Myers interprets these calls in a rather exhaustive manner. He

attempts to decode these stories as a narrative genre in content, structure, and
hermeneutics (Irresistible Urge). Myers identifies six stages of a call: "early religious
exposure, experience, struggle, search, sanction and surrender" (5, 7). This author admits
that not every call has these six stages clearly delineated (3). Readers are encouraged to
consult this book for an analysis and codification of the six stages with numerical
summaries.
Theologians utilize a variety of terminology referring to call. Myers uses the
expressions "inner and outer call" and, in other parts of his writing, "personal and
congregation call" (God's Yes 204, 219, 221). Myers takes a step further in discussing the
perception of a call as a "call to preach" to a broader understanding of a doctrinal call to
other ministries (2, 200). The literature reveals several terms for call. This research
summarily discovers the following descriptions for types of call.
The first type of call is characterized as internal, personal, inner, divine, upward,
and primary. The second type of call is characterized as external, congregational, outer,
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church, communal, and secondary. This is not an exhaustive list; no doubt other
expressions exist. For the purposes ofthis project, the first type of call is collectively
expressed as "internal call," and the second as "outward call" with no prejudice attached.
Internal Call
Foremost and primary is that a call comes from God. Cynthia V. Vaughan writes
about her call as "Somebody's Calling My Name" alluding to Samuel's call by God
(1 Sam. 3). God called Samuel three times before Samuel realized that God was calling
his name. Charles V. Hamilton states that "a man who is called is one chosen and
prepared by God" (91). Richard W. Carlson submits that "a call consists not of choosing,
but on being chosen" (10). A person who thinks he or she is called should submit to much
pondering and inquiry about the call (Oden 18-19; Patterson 80). Introspection of a call is
a process one goes through, and certain considerations may short-circuit or advance a call.
Persistent doubt may signal a real questioning of the call (Patterson 80). How a person is
"wired" should be a consideration. Also this prospective minister who thinks he or she is
called should submit to prayer and should seek a closeness to God.
The divine call in the black community has impact. A person only has to proclaim
this calling without necessarily presenting formalized credentials though more and more
education may be viewed as a prerequisite. John H. Adams, Jr. depicts an example of
educational sneering in the black community.:
A young minister was introduced to a large gathering of worshippers. The
pastor made reference to the fact that the minister had earned a Ph.D.
degree and had been awarded honorary degrees from two leading
Seminaries. "Last, but not least, said the pastor, our guest preacher has
been called by God." There arose a thunderous outburst of amens. (10-11)
Sometimes in the black community, a minister with education is viewed negatively-as
despiritualizing the minister. At times, one can hear an intentional slip such as referring to
"seminary" as "cemetery." Such comments draw laughter reminiscent of educated
ministers who may speak in a dryer tone as opposed to the louder, emotional shouting
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voice.
In another sense, not all calls are "top-down" (God to humans). Some people have
experience a call that may be looked upon as "bottom-up." Schnase describes a call in
which a pastor told how he began in ministry. This pastor stated that he immersed himself
in study and service and then found that he was motivated to serve as a minister. Others
may have a similar experience; however, this type of call does not seem to be the
predominant, historical, or biblical understanding of a call (39).
External Call
In juxtaposition to the divine call and inward call is the outward call. Gilbert
Meilaender articulates concerning the basic rendering of a call, "The doctrine of the call
tells us that those who preach and teach publicly in the church should be called, and that
this call-while mediated through the church-is from God" (265-66). Carlson writes about
a call even though he suggests God's call can be a clergy call or a secular vocation. He
discussed a call in three filters. The personal call is one that intensely lives with you. The
providential call is a combination of gifts, talents, and sensibilities that God gives a
person. He quotes Frederick Buehner's statement that "the place God calls you is the
place where your deep gladness and the world's deep hunger meet" (12). The third filter
is termed the communal call, which goes beyond the minister's inward call. Communal
involves the community's discernment about the nature of a call:
Calls are not just to individuals, but also to communities. In addition, a
community of friends, family, congregation or larger church is important
in helping a person discern a call, understand what it means, provide
resources for its fulfillment, bless its divine origin, and hold the person
accountable for its exercise. (12)
A minister needs to depend upon the wisdom of our brothers and sisters in the gospel. A
family group, community, congregation, denomination, and the worldwide Church are
involved with a calling. "Calls are for God's people to serve or assist them in some way"
(12-13). A call is not to a person in a vacuum but situated within a locale directed to a
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group or groups of people.
The outward call is normally confirmed in the process of ordination. Some
ministers seek ordination while others do not. Customarily those who pastor churches are
ordained ministers. Ordination is usually an attempt to regulate the office of ministers.
Rudolph Karl Bultmann explains the beginnings of this tradition. Ordination evolved as
part of the development of church order. In the early New Testament Church, bishops and
teachers continued the original apostolate. As these prophets and teachers died out, some
wandering teachers became suspect even of heresy. Paul's writing to Timothy and Titus
admonishes them to instruct sound doctrine. Careful watchfulness of leaders insures that
those who teach remain with the apostle's doctrine (1: 103). Ordination's purpose is to
"keep watch over the flock of God lest wolves sneak in" (ref. KJV). Oden remarks about
the attention and carefulness in selecting teachers of the gospel:
All this is scandalously necessary to a church that exists not in heaven but
in ordinary history attempting to respond to God's revelation. If the
church were already sanctified or made up of angels only or exempt from
visible history, all this would be much simpler. (21)
An additional point in Scripture that appears to legitimize a call for a specialized ministry

is the "laying on of hands" that can be paralleled to ordination or a separation for a
specific ministry.
Two works, a thesis and a dissertation have interesting input on the subject of call.
A thesis by James Arthur Bryant discusses the trend toward increased education in the
black church community. From Bryant's project, one gets the idea that education is fast
approaching a standard for a call, but he finds that the singular "call" is yet powerful in
the African-American church. His writing suggests intellectual development and
community realizations as decisive moments of ministry construction. He makes a
contribution in labeling call as a reflective experience that guides "the construction and
development of an individual's ministerial philosophy and directs his efforts for social
and religious change" (12). Mary Ann Hawkins is completing her dissertation at Fuller
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Theological School in California. Her project seems to focalize on the internal and
external shaping that converge to produce a woman's call. Hawkins studies the
biological, cultural, contextual, and experiential effects that helped in formatting a
particular type of a woman leader. The influences that interact upon a woman can shape
her for ministry, and can determine her sphere of ministry. A woman leader is shaped for
ministry by such determinants as her intellectual acuity, marital status, family influence,
giftedness. life roles and crisis, and other shaping components.
The question of call can lead to many tangential deliberations. Os Guinness
constructs a thesis on the comprehensive nature of a call. This author stresses the
fundamental nature of God's call to everyone:
Calling IS the truth that God calls us to himself so decisively that
everything we are, everything we do and everything we have is invested
with a special devotion, dynamism and direction lived out as a response to
his summons and service. (29)
The author deems the primary call is to everyone to follow God. The "call" this project
tries to illuminate is in Guinness' view of a secondary call (such as a minister or pastor).
Guinness rejects the emphasis on either call as Catholic of Protestant distortions. Catholic
distortion is the spiritual elevation above the secular calling. In the author's mind,
Protestant distortion is the elevation of secular work above the spiritual:
We must avoid the two distortions by keeping the two callings together,
stressing the primary calling to counter the Protestant distortion and
secondary callings to counter the Catholic distortion. Whereas dualism
cripples calling a holistic understanding releases its power-the passion to
be God's concentrates the energy of all who answer the call. (41)
Guinness meshes primary and secondary together to prevent distortions because "we are
not primarily called to do something or go somewhere; we are called to Someone" (41).
The distinction of a call is meshed in Guinness' thesis:
If all that a believer does grows out of faith and is done for the glory of
God, then all dualistic distinctions are demolished. There is no
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higher/lower, sacred/secular, perfect/pennitted, contemplative/active, or
first class/second class. Calling is the premise of Christian existence itself
(34)
Guinness' argument would at least level the ground of different calls to different
people. No one would have a "special call" or a "specialized ministry"-all are called.
Guinness' proposition seems utopian in vision, and may be impractical in reality.
Denominations also want to guarantee a particular quality of women and men who
will lead their congregations. To achieve this aim, some denominations have set
educational requirements for their pulpits and for those who announce that they are called
of God. Churches, in a sense, intervene in the delivery of a call and the pennissibility of a
callee.

Denominations
The organization of churches is an institution. Denominations can become and are
fixed bodies with an organizational corporate structure. Nonetheless some denominations
have less refined structures than others. Certain churches within denominations do not
fully follow the parent organization and are similar to teenagers following their own
policies. Some congregations in denominations are difficult to manage and are on the
periphery of their organizations. Historically certain denominations have a more rigid
structure. Educational standards are requisite" in more nationally structured church
bodies such as the Methodist, Presbyterian, African Methodist Episcopal (A.M.E.),
African Methodist Episcopal Zion (A.M.E. Zion), Colored Methodist Episcopal (C.M.E.),
and certainly the Roman Catholic Churches" (Hamilton 98). These denominations
decreed higher amounts of fonnal and theological preparation.
A.M.E. and the National Baptist Convention Churches are congregations that are
black controlled. African-Americans also belong to denominations that are white
controlled at the corporate level:
Even those [blacks] who belonged to predominately white denominations
we're largely segregated at the level of the local congregation, though their
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representatives might have some contact with white Christians in synods
or state conferences. (Baer and Singer 101)
The Church of God might be considered a white controlled organization but has
tried to incorporate blacks in leadership positions. It had a Caucasian founder but has
always had African Americans who shared the doctrinal viewpoints and joined in
heralding the message of holiness and unity. Hans A. Baer and Merrill Singer use the
term "Conversionist Sects" to signifY African-Americans who seek "that old time
religion" or those religions with a profound conversion experience (147). Holiness
churches would come in these categories, and the Church of God would fall into this
group. Holiness groups tend to be "interdenominational" (doctrinally similar groups that
merge) at the organizational level (148). In the past, this contagious merging occurred
more often; now the term "interdenominational" seems to have been replaced or removed.
Additionally holiness churches appear to operate with more local freedom than mainline
churches. This rule is not always true for white holiness churches such as the Assembly of
God.

Spiritual Gifts
As mentioned earlier, all believers are given a gift or gifts by the Holy Spirit. Also
previously given, were listings of spiritual gifts by several church writers. Myers attests
that different persons are called in different ways to different and distinct ministries

(God's Yes 200-01). Myers makes use of the idea of "pastor-teacher" as a description of
the ministry gift that is under observation in this study:
Preaching is but one possible ministerial activity; it certainly is but one
possible function and responsibility of a pastor-teacher. For some it is the
defining activity for the role of pastor-teacher; others would argue with the
point. (224)
Myers seems to be in agreement with the conception of extending the "call to
preach" to include a wide range of ministerial functions. He notes that women fit well
with a new and wider vision of "the call." He enlarges the argument with this perspective:
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Weems [Renita] further broadens Carter's [Mack K.] insight when she
argues that we need to rethink the notion that in the black church only the .
preaching ministry is the ordained ministry in our churches. This certainly
would be revolutionary for the black church, focusing the discussion
where it needs to be, on the call to ministry, not just an elusive call to
preach. Gifts, skills, desire, commitment, and fitness for specific ministry
can be tested, and individuals can be academically and ministerially
prepared. (God's Yes 225)
This wider view of "specialized ministry" would open the door for calls. For example
churches might include more ministers with capabilities and giftedness in counseling,
teaching, special care ministries for example.
Educational Requirements
Certain writers endorse the educational training of persons who are ministers (e.g.,
Turner 65; Hamilton 93). This academic emphasis is justified because a pastor or minister
leads people. The dire state of educated leaders after slavery caused some people to push
for an educated ministry. Daniel Alexander Payne, one of the early leaders of the A.M.E.,
fought for higher standards and developed an early type of ministerial training ( 244-45).
Another observer quips that "you cannot teach what you do not know; you cannot lead
where you do not go. To show the way is to walk in the way" (Turner 69). Williams C.
Turner, Jr. further thinks that an educated ministry is an ethical matter:
It is an ethical matter that preachers be trained. There is no excuse for and
should be no tolerance of ignorance of the Word, of the faith that has been
delivered, and of the times in which we are called to minister. Every
congregation and association should have a flat rule that nobody be called
without threshold preparation. (65)

In courtesy to Turner, he does not push for ministers obtaining a certain degree, only that
they are trained and educated. Hamilton speaks of the dismal condition of trained clergy
in years past. He believes that those called to the ministry should give full attention to the
study ofthe Word because they are set aside. Hamilton agrees with the classical view of
the Church fathers that ministers have a distinct calling (91-93). Theologians C. Eric
Lincoln and Lawrence H. Mamiya further illumine the historical roots of education and
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the African-American Church:
The educational issue is problematic for most black churches because the
historical evangelical background of the Baptists, Methodists and
Pentecostals did not have stringent educational demands but only required
evidence of a personal call from God to the ministry. The anti-intellectual
and fundamentalist strains of that tradition have made it difficult for
innovative church leaders and bishops to make professional seminary
education a requirement for the ministry. (130)
This book was written around 1990; some direction has been made by certain
denominations to upgrade educational criteria for ministers.
Education becomes critical as those in the pews are better educated. A minister as
a leader has to be able to communicate at the level of his or her membership. Education
on the Caucasian scene is probably not a topic of any concern because education is taken
for granted. An educated clergy has a long history in Caucasian churches so this issue has
minor relevance.
Denominations such as Lutherans, United Methodists, and Presbyterians have
processes that assign graduates of seminaries to parishes. Graduates are in line to receive
an official position at the completion oftheir studies:
Our graduating seniors are more apt to call it "the Great Draft." It is the
time when the 300 or so 1992 graduates ofELCA [Evangelical Lutherans
Churches of America] seminaries are assigned, first to regions and then to
specific synods within their assigned regions. Then they are ready to be
interviewed and called; ready to serve. (Fjeld 159)
In more ecclesiastically unstructured churches, ministers may not be placed even

after graduating from seminary. Some remain in unofficial positions; some find
assignments; others are "waiting on God." An unfortunate situation exists especially for
African-Americans in these less-structured congregations as some do not obtain specific
assignments. A number ofthem have to "cut a path for themselves," do whatever their
hands find to do, or remain as bench members. In Caucasian churches this is rarely a

Oliphant 36
problem. Ministers and seminarians are most likely given assignments as pastors,
associates, or staff positions upon seminary graduation. Within the Caucasian church, the
lack of placement may not be a huge problem. Additionally as this research attempts to
demonstrate, the Caucasian church may not have a problem of excess ministers waiting
for assignments.
Worship Styles
Worship services come in different shapes and form. This project posed a series of
questions regarding worship styles. One observation was whether the type of worship
services contributed to the phenomenon of the number ministers being called. Along this
line, the study looked at various kinds of worship styles to determine if certain higher
levels of arousal stimulated individuals to be more devoted to God, or more spiritual. A
review also was made concerning whether certain people were motivated more to produce
good works by quiet deliberation, such as the giving finances to alleviate suffering
somewhere in the world than by heightened emotional and participative worship. Styles
of worship and the intent of worship seemed to have produced different behavioral
responses. One group may have been motivated to help those in need while another group
may have been empowered to feelings of self-worth and joyfulness.

J. Deotis Roberts defines worship as "adoration, homage, or veneration of a deity.
There are rites, ceremonies, and prayers appropriate for adoration to a deity. It carries
with it feelings of adoration directed to that being reverenced "(93). Ronald K. Crandall
defines worship as "true recognition and faithful response to the presence of God" (9).
Types of worship services are not just a spiritual issue but also a cultural expression.
They also cause imbedded patterns, and strong opinions.
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Pedrito U. Maynard-Reid speaks concerning the present-day battles fought over
worship styles. On one side is worship with praise songs, and spontaneity, and on the
other side is the high church with liturgy and solemnity (15). Between these extremes are
variations such as blended worship what I call, "Some of this and some of that and not
too much so no one is offended."

Two Worship Experiences
In this section, two worship experiences are portrayed to demonstrate sometimes
disparate African- American and Caucasian worship approaches.

African-American
Maynard-Reid's Diverse Worship is a comprehensive work on worship styles
present in the Western hemisphere that are non-European. In the Black community, "We
had church today" means that the worship service combined all the elements of soulful
music and penetrating preaching for a spirited experience. Maynard-Reid's treatment of
"We had church today!" gives the essence of this phenomenon in a nutshell:

"We had church today" [original emphasis] is uttered at the close of a
worship service, it is not only because the music was inspiring and the
preaching powerful, but because the worshipping congregation responded
with their whole being. Although African Americans respond to and in the
worship event in a variety of ways-formally and informally, personally
and communally, with spontaneity and in a regularized manner- "the
genius of Black worship is its openness to the creative power of God that
frees and enables people ... to 'turn themselves loose' and celebrate God's
act in Jesus Christ." (99)
The expression "we had church today," is used only when the worship experience has
been totally fulfilling and joyful; otherwise one might hear something such as, "Church
was all right."

Caucasian
The typical church of about one hundred or less members consists mostly retired
people. "The ministries attract few visitors: ... The small churches tend to offer a Sunday
morning worship time, complete with organ and hymns" (Barna 16). The pastor offers a
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thoughtful message, and the choir and soloist render songs almost in perfect key without .
improvisation. The pastor's sermon is presented in a conversational tone. Strong feelings
are not openly displayed, perhaps a tear is shed. Quietly the parishioners walk out and
shake the pastor's hand.

An Explanation of Worship
The two worship pictures described above are both worthy experiences. One type
of worship is no more "right" than the other. What may be "right" is that the type of
worship fits a cultural need. Roberts speaks of the African-American worship style as
"redemption and release" (94). Roberts also suggests that African-American worship
brings blacks into another world-a more familiar and friendlier world. Roberts explains
about this worship and also its effects:
This doubleness [worship and service] of our worship experience is rooted
in African initiation rites. Worshippers are transported psychically from a
hostile and precarious world to a smaller and more secure· one that will
equip them to face that hostile environment again. (92)
Robert M. Franklin provides more ofthe historical reasons regarding African-American
worship:
One of the significant and fascinating legacies of slavery is the manner in
which African Americans organized the precious hours when they were
not working. Given the difficulty and dehumanizing nature of their work,
they created sacred space as a zone of ultimate freedom. In worship, the
mind, emotions, and other sensory capacities were engaged in
transcending the banality of evil. A ware that they would soon have to
return to the boredom and dread of field work, slaves threw themselves
fully into the worship experience. (30)
Knowing the past history of African-Americans gives insights into their worship customs.
During the experience of bondage, religion played a vital role in shaping AfricanAmericans.
Holiness churches mayor may not display the same African-American worship
style. Although many of the behaviors exhibited are similar, differences can be detected.
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The Church of God's black congregations for a time seemed to have tried to depart from·
the typical African-American worship style. As mentioned the Church of God fits into the
pattern of a white-controlled congregations and for a period of time, blacks tried to adopt
white behavior. After the 1960s, black Churches of God made efforts to return to the
more traditional style of worship. Black churches, especially those in mainline
denominations and white-controlled churches, made deliberate strives to recapture the
spirit and mode of black worship. These African-American churches began embracing
more outward manifestation of celebrative worship and tried to proclaim a proudness
about black heritage. Prior to this change, churches may have looked upon certain
outbursts as unsophisticated and backwards. After the 1960s, black congregations in the
Church of God made efforts to return to the more traditional form of African-American
worship. Increased feelings of racial pride, and freedom of expression encouraged black
Americans to cherish their own unique, celebrative worship manifestations. The social
change of the 60s produced a black consciousness of self-love and cultural appreciation.
Pentecostal churches such as the Church of God in Christ depend more on the
Holy Spirit's manifestations in prophecy, healings, and other signs. "The early Sanctified
[holiness] churches attempted to recapture the evangelical fervor that the Baptists and
Methodist churches were discarding in their quest for middle-class respectability" (Baer
and Singer 167). Nonetheless, most black Baptists retained many ofthe traditional traits.
The expressive "shouting" in black churches is an occurrence seldom witnessed in
white churches. This again is a remnant from their native land. One type of shouting is an
experience that captures the person in a euphoric state. The shouting person is ecstatic
and usually out of control (Franklin 33). Other shouting experiences consist of making
loud sounds, or yelling words of praise. The latter form of shouting comes from people
who apparently more alert oftheir actions.
Black worship generally employs the whole person. The emotive, the cognitive,
the physical, and the spiritual are meshed together:
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For black churches access to God is provided through the Holy Spirit. The
spirit realm is conceived as one of freedom. Slaves who were shackled
could experience a bit of absolute freedom by abandoning themselves to
God's spirit. Through the careful coordination of visual, audio, olfactory,
and tactile stimuli, good worship becomes a form of spiritual therapy in
which human wholeness is actualized through communion with God.
(Franklin 31 )
Franklin presents Paul Tillich's discussion on the embodiment of an allencompassing worship. Tillich speaks of "theonomous" worship as an "encounter in
which participants may relate to a God who abhors dichotomies and who reconciles the
rational and emotional dimensions of the human being, the sacred and the secular, right
brain and left, the yin and the yang" (qtd. in Franklin 31). Black worship experiences
generally involve all senses an~ involve the total person; it is a time of joy (Mitchell,
"Toward a Theology" 369; Franklin 30).
Worship does not have to be loud and highly emotional to be genuine. Worship in
the Caucasian setting may exhibit a different worship scenario. Protestant worship
services are descendants of a European heritage. Silence and rational thinking are
important elements. Critics of more celebrative worship styles suggest that authentic
worship is overlooked and that worship becomes self-absorbent rather than giving a gift
of focus and attentiveness to the object ofworship--God. Dr. William C. Goold reminds
those who might want to jump on the band wagon of blended worship or participative,
celebrative worship that real devotion to God centers on the one who is Creator. Further
he states that "fewer and fewer persons out there in ACAP (any-church-any-place)
possess even a hint of what it means to worship the biblical Yahweh" (4). Donald C.
Boyd continues this argument by suggesting that people do not go to church as a spiritual
duty but to alleviate needs:
To help people experience ''the holy" the church worship heading into the
21 st century must be a counter sign to the existential generations, whose
worldview is individualistic, relativistic, pluralistic, and hedonistic.
Traditional worship must continue to celebrate its ancient creed of "one
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holy, catholic and apostolic Church." (8)
The object of worship is bringing a person into an encounter with God. The
rational style of worship is valuable as long as it reaches the goal of putting worshippers
into communion with God. The Western style is one-dimensional, says Maynard-Reid:
My research and experience have shown that the liturgy incorporating
indigenous elements produces a more holistic worship than liturgy with a
cognitive focus alone. Much of traditional Western worship has been onedimensional, with emphasis on the rational. Eastern cultures-Middle
Eastern (biblical world), African, Indian and others-do not dichotomize
the human person the way Western thought does. (16)
African-American worship is not "pure" according to writers William H. Myers
and Albert J. Raboteau. The influence of white Evangelicalism affected AfricanAmerican worship. Traditional African religion was mingled with the input of American
Protestantism:
Little doubt should remain today that continuity exists between the
African-American religious experience and African religions. What is
much more complex and difficult to assess is the degree and direction of
influence between the African-American religious experience and
American Protestantism. (Myers, God's Yes 213)
Raboteau provides a more thorough treatment of the mingling of the two religious
worldviews. Raboteau summarizes the argument with this conclusion:
In the United States the influx of Africans and of African cultural
influence was far less extensive than in the Caribbean and Brazil. In the
United States all these factors tended to inhibit the survival of African
culture and religion. It was not possible to maintain the rites of worship,
the priesthood, or the 'national' identities which were the vehicles and
supports for African theology and cult organization. (Slave Religion 92)
Regardless of the percentages of the intermix, observation of the Black church reveals a
different personality than the White church.
This project was interested in the questions of whether one style of worship aided
the sense of call for ministers. Another consideration was whether the rational-type of
worship produced persons willing to support charitable causes and missions to a higher
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degree. This study does not label one kind of worship more effective than the other. The .
obvious variations are due to the history and culture of people.
Franklin provides a chart to exemplifY the several types of spiritual and cultural
traditions (see Table 2.1). Seven categories of spirituality traditions are shown.

Table 2.1. Traditions of African-American Spirituality
Spirituality
Traditions

Spiritual End
(teleos)

Spiritual
Disciplines

Evangelical

Knowledge of Word of God

Teaching, preaching,
study

Holiness

Purity of life and thought

Fasting, prayer,
renunciation

Charismatic

Empowerment through the Spirit

Tarrying, seeking,
spiritual gifts

Social justice

Public righteousness

Community activism
political activity

Afrocentric

Celebration of black identity

Cultural displays of
African heritage

Contemplative

Intimacy with God

Prayer meditation

New age

Peace of mind

Meditation, chanting,
mUSIC

Source: Franklin 43.

Table 2.1 could well apply to a range of churches. Another description is offered
by Maynard-Reid. He presents Vattel's typology of churches that may apply to both
African-American and Caucasians churches also. These four types are "(1) ecstatic sects
or cults, (2) semidemonstrative groups, (3) deliberative or sermon-centered services, (4)
liturgical denominations" (57). The overall spiritual environment in an African-American
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church appears to be at a more heightened level than at a comparative Caucasian church .
environment. As seen previously, the black church exudes an exceptional presence in the
black community.
Power of the Black Church
The power of the African-American church is inextricably woven between pastor
and parishioners (Hicks 91). Both have been affected by a system that decimated freedom
and aspirations. Joseph R. Washington, Jr. declares a distinction between folk religion
and the black church due to a history of shared suffering and discrimination; thus a united
mind-set permeates the race:
The folk religion is not an institutional one. It is a spirit which binds
Negroes in a way they are not bound to other Americans because of their
different histories. Here and there this folk may be identifiable with a
given congregation, yet, wherever and whenever the suffering is acute, it
transcends all religions and socio-economic barriers which separate
Negroes from Negroes. (Black Religion 30)
Washington even calls this overlaying mind-set a fifth religion because it overlaids much
oflife. Folk religion and its influence are noticeable in the emphases black churches place
on denominational issues especially in white Protestant evangelicalism:
For historic reasons, American Negro folk religion employs the meeting
house to advance the race through brotherhood and to make its presence
felt in politics, education, economics and the fight for justice and equality.
Black religion has never been primarily concerned with contributing to
worship liturgy, theology, or the ecumenical movement in Protestantism,
nor has it assumed responsibility in the specific concerns of the Christian
faith such as missionary work. Ecclesiastical expression is rooted not in
black religion but in the white heritage. (37)
Since the 1920s, white Protestant influence has made inroads into this strong
sense of folk religion. The 1960s pressured many African American churches to revert
back to concerns of protest and race preservation. To Washington, the 1920s began a
dysfunctional black church:
From this period on the once subordinate and latent stream of white
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Protestant evangelicalism has been dominant and manifest, relegating the
uniqueness of black religion to verbal expression from the pUlpit in such a
way that action was stifled. But all the while the folk religion has been
seething. It came to a head with the nonviolent movement. Once again,
some of the Negro ministers resumed their expected roles as leaders of the
race. (Black Religion 37)
Washington makes the case concerning black churches becoming vehicles for
emotional release and escape as an aberration. After the 1920s, the black church ceased to
prioritize racial uplift and turned to emotional release in order to retain its preeminency in
black society. This writer refutes the idea of a characteristic worship of African-American
people stating the "worship is but a means to the end of equality and justice" (Black

Religion 38). One is misguided to claim the religiosity of black people. Washington
thinks, "historically the formal praise of God has claimed a minority of Negroes at best"
(103). Henry H. Mitchell observes that despite its failures and changing landscapes, the
black church retains its posture as a conserver of black culture (Black Preaching 218).
The historic position of the preacher is the head of the black community. In the
Caucasian community the pastors and ministers may be respected and appreciated, but the
African-American community the pastor and ministers are esteemed. The consensus of
most writers agrees to the lofty position of the black preacher.

Preacher's Higher Status
Black congregations are highly pulpit centered (Roberts 100; Franklin 36).
African-Americans who worshipped in highly liturgical settings felt a need to return to
their more familiar groundings; therefore, some black, altar-centered churches began
changing these emphases in the 1960s and 1970s to become more pulpit centered
(Roberts 100). Having a black identity meant moving towards an ethnically relevant
mode of worship. The highlight of an African-American worship service is the preached
Word. Black preacher's style usually evokes passion which is often times more dramatic
than a white preacher's style. The preacher is a star as opposed to the Caucasian church
where the preacher seems to blend in with the congregants (Mitchell, "Toward a
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Theology" 370). W. E. B. DuBois describes a caricaturical depiction that may be evident
today, in some minds, that the black preacher is a buffoonery icon in the black
community. According to DuBois, blacks created this phenomenon and constructed a
unique personality unlike their Caucasian counterparts. (59)

Fascination with the Black Preacher and Preaching

The black church has long interpreted "the call" as a call to preach. The strong
obsession of preaching may be due to the role of oral transmission in African culture. As
mentioned earlier, the view that if one is called by God, he or she as a preacher is
undergoing change. In many African-American communities, the highlight of the week is
yet the Sunday morning worship, and the preacher is yet the main attraction. His or her
sermon contains "imagery, humor, contemporary illustrations, good jokes, and original
'portraits' of the wages of sin presented through exhilarating oratory" (Washington, Black
Religion 43). Washington's book was written in the early 60s, but his assessment can be

noticed in the new millennium. This author comments also on the lack of education of
some African American pastors with the notation that "the pastor in a small town makes
up in inspiration and perspiration what he lacks in preparation" (44).
H. Beecher Hicks remarks on the "romance" between the black pastor and people.
This romance begins with the "preaching event" in traditionally free black churches:
Churches have been known to abandon every academic requirement
simply because a given man, in a given moment, is able to communicate
God's word effectively to the soul and heart of the people. Congregations
who thought they wanted a man with a "PH.D" wound up taking a man
with a "No 'D'" because ofthis peculiar phenomenon in free Black
churches. Even in churches where a pastor is assigned by a bishop, the
new minister must bring out his preaching wares in a hurry lest his transfer
be requested before his bags are unpacked. (92)
Note again that education is not given first priority. Preaching has such high regard that a
preacher who cannot preach an anathema. A peculiarity is the undertone of appreciation
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for education or at least giving credence to educational assumptions. Even though certain·
people (probably also the pastor) pride themselves because the pastor is a "doctor":
It is characteristic of many black church members to call their pastor
"Doctor." It is common parlance for minister to refer to one another as
"Doc." In many ways, this is a method of self-authentication, a validation
of the high level of achievement gained in school of leading black people
"through many dangers, toils, and snares." He is called "Doctor" in love,
because he has fulfilled the physical, psychological, and spiritual functions
of the academic doctor. (93)

The pride ofthe pastor may be an earned Ph.D. or just an attachment of "Dr." to the
name; the point is the pastor must preach well. "The preacher who cannot preach is guilty
of the unpardonable sin. Let him be accused of any other sin south of heaven and hell, but
let it never be said: 'Reverend can't preach'" (93). In fairness, an observation of Black
churches would reveal that not all pastors are superb preachers. If a not-so-good preacher
remains at a church, probably other dynamics are at work such as power and other
support systems.
Mitchell wrote in the 1970s. Again, one can see that certain tendencies persist.
Mitchell describes the internal nature of the black church that the goal of preaching and
worship only served to enhance itself and not necessarily for some communal good:
It might be better to say that its impact has tended to heal individuals-to
celebrate and support Black identity and support the church-but not to
involve either folk or institution adequately in some scheme for liberation.
At times it would seem that the music and message were so good that none
dared break the spell with practical considerations. (214-15)

Since the 70s, much change has occurred that, in many cases, has forced the
African-American church to be more external or community focused and not to heavenly
minded. A number of churches have turned in the direction of helping to empower
African-Americans. Organizations such as Southern Christian Leadership Conference,
Operation Breadbasket (Operation P.U.S.H.) and others have assisted in the direction of
social action for economic and political parity. Mitchell speaks of this as a marriage of
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"ecstasy and involvement" or social action and relevance with the presence of the will of
God (Black Preaching 217).
The rise of "street culture" in the black community since the 60s, and thereafter
has constrained preachers to realize the ineffectiveness of an internal minded church. The
image of the black preacher as a king or prince has had to transform due to the problems
residing in the African-American community. Mitchell believes that a more appropriate
image is that of a servant:
But that day is fast passing if not indeed past. The value system of the
Black preacher must project, now, the servant [emphasis] image. The
competent servant must be reasonably provided for, but if he insists on
extremes and has a lifestyle associated with great wealth, then the youth of
the new Black masses will be turned off by the church and the pulpit. For
them, one's scale of values and commitments speaks first and, often, last.
(Black Preaching 225)
The older, grandiose view (and one that is still prevalent) may beg the question of
whether blacks desire the position of minister because of its lofty status in the black
church and community. Where the Caucasian preacher is respected for his or her "lowly"
work in the gospel, an African-American is honored for his or her "high" work.
Another aspect is the self-oriented individual. Franklin discusses this perspective
as grassroots revivalism. This phenomenon seeks to explain the many upstart ministers
with little formal education who begin churches, often storefront churches. This type of
minister or pastor sometimes succeeds in gathering enough people to maintain a small
group. Some eventually go on to purchase a larger church building and gain
respectability. Hamilton calls them self-reliant individuals who have a lot of energy and
personal magnetism. These (mostly pastors of small groups) have to do much mobilizing
to keep things going (200). Such self-start individuals are not always looked upon
favorably. Some people view their operations as "temporary livelihood" for the minister
(78). Due to the lack of opportunity in the black community, those with an entrepreneurial
spirit may opt to start a church or seek a leadership position that is denied in the outside
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world.
Other Racial and Cultural Factors
The above information surrounds the culture ofthe black church that really
reflects he culture of the people. Other considerations in the minister's cultural
environment also may be influential. A person's cultural characteristics may bring forth
more outward religiosity:
It [culture] includes everything that is passed on, experienced and
practiced. It involves information, education, techniques and inventions. It
comprises customs, habit, aesthetic choices, beliefs, rites, traditions,
myths, legends, superstitions, stories, songs, dances, jokes, tastes, inherited
artifacts, prejudices, attitudes and values-in short everything that is part
of one's social heritage and environment. (Maynard-Reid 18)

Culture consists of what people are. "Culture is socially learned and assimilated. AfricanAmericans' expressions in worship are inextricably bound up with their culture.
Likewise the same is true for Caucasians ... " (17). An all-encompassing description is that
"'culture' is a system for navigating one's way through life. Culture therefore, is not
optional. It is life itself' (18).
African-Americans as a group seem to be religious, more so than Caucasians in
American society to many observers. Their history may have contributed to this corporate
trait. Adams maintains that black people are fundamentally religious. "Black people are
going to find an outlet for the expression oftheir devotion to the Supreme Being whether
it is in a very well organized Church or a storefront church" (12). Lincoln and Mamiya, in
their well-documented book, state that African-Americans in the "nonmetropolitan
South" had the highest rates of being churched (85.2 percent) compared to whites (48.8
percent) and the strongest degree of religious socialization according to Neilsen's study of
1978. The figures today might have decreased for blacks, but the group still maintains the
highest religious affiliation. Further blacks seem to have stronger ties to their church and
pastor than other groups (160).
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The cultural traits that seem to mark the white tradition are the remains of
modernity that dichotomize the individual. Western European influence may induce a
pensive, thoughtful type of worship and service to God. The Western Enlightenment
teachings were based on the belief that human beings are essentially rational beings, that
reason can solve problems in the society, and that linear thinking was the method of
thinking and being. Thus in Caucasian culture and worship, the worship style objective is
to rational thought and not the engagement ofthe whole person (Hunter 21-22). A
peculiarity is to watch Caucasians at a sports event. The dedication and fervency are not
seen in the black community. Few times would one see an African-American paint his or
her body in team colors. This observation also suggests that spirited outbursts are not
limited to black people but that somehow Caucasians direct theirs in another venue.
Women in Ministry: The Problem Persists
Women ministers in the church is yet an issue. Even in this time when women
have voiced and petitioned their plea for equality and parity in the church, this problem
remains a contention. Women advocates may appeal to biblical history for legitimacy in
the pulpit and in other ministerial places. They also may shoulder this foundation with the
passage of the Equal Rights Amendment in the United States and other justice issues
around the world.
Beginning with the creation story in the book of Genesis, Cheryl Sanders indicates
that a partnership or complementary relationship was established between the male and
female. In the innocent state of Adam and Eve, "the woman is fashioned to be the man's
partner and helper, again with no suggestion of subordination in role or function" ("Ethics
of Holiness" 133).
The Old Testament patriarchal system limited women to subservient patterns of
behavior, but during this period women can point to Miriam, Deborah, and other heroines
who had leadership positions or other special calls of service from God (Strong 7-8;
Baines 40-41). The New Testament provides a defense for women's calls to become
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ministers due to the new order enacted by Jesus. Many societal icons were reversed in
Jesus's actions and teachings. Jesus disregarded social norms by talking with the women
at the well (John 4), and by releasing the woman caught in adultery (John 8). The Gospels
recount the fact that a chorus of women followed him and ministered to him (Matt.
27:55-56). Jesus startled the religious community and hisown disciples by undermining
accepted codes of behavior that contradicted the new principles of the kingdom of God.
Jesus in addition seemed to have rejected the then strong acceptance of hierarchy. Jesus
says the first shall be last, and the master stoops down and serves:
The irony is that Jesus had the opposite of hierarchy in mind in calling
disciples. Jesus admonished the disciples for arguing among themselves
about who was the greatest: "He sat down, called the twelve, and said to
them, Whoever wants to be first must be last of all and servant of all"
Mark 9.35. (Willhauck and Thorpe 21)
Male dominance has been evident throughout Old Testament times, the early
church, and up until the twentieth century. The recent changes that view women as full
human beings and participants have influenced the treatment of women as clergy. Robert
E. Baines, Jr. suggests that biblical passages include both words that could be interpreted
as anti-women clergy and pro-women clergy. He suggests that most scholars classify the
anti-women passages as being culturally biased and historically situated. Joel 2:28
projects a time when God will pour out his Spirit on young and old and male and female
(37). Luke confirms this happening in Acts 2:17-18:
In the last days, God says, I will pour out my Spirit on all people. Your
sons and daughters will prophesy, your young men will see visions, your
old men will dream dreams. Even on my servants, both men and women, I
will pour out my Spirit in those days and they will prophesy. (NIV)
Paul, the interpreter of Christianity enjoins the oneness of male and female in Galations
3:28: "There is neither Jew nor Greek, slave nor free, male nor female, for you are all one
in Christ Jesus" (NIV). Scriptures such as Joel 2:17-18, Acts 2:17, and Galatians 3:28
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appear to be the cornerstone of the argument in support of women as ministers (Strong 5;
Baines 37). These Scriptures provide the weight of women's rights to preach, teach, and
hold positions of leadership in the Church.
Since the 1960s, women have made efforts to be accepted and to function as fullfledged ministers in many denominations. The right to preach has paralleled the Civil
Rights Movement and the Equal Rights Amendment (Chaves 160). In the twentieth
century, especially the latter part, witnessed an increase in the number of women in all
aspects of ministry. Seminary enrollment has drastically increased (Willhauck and Thorpe
19; Zikmund, Lummis, and Chang 5). Religious News Service reports that women in
seminary tripled in the last twenty-three years (239). Carol M. Noren relates that "from
1977-1986, the number of women clergy saw a 98% increase" (15).
Women ministers believe that they have been called by God and seek to be
formally recognized by their denominations. The issue of ordination was and is a
continuing matter of conflict, but today more and more women are being ordained.
Ordination may be now routine for women in Protestant churches (Boling 12). A leading
African-American minister, Yvonne V. Delk asserts that women predecessors did not
wait or worry about ordination but set about doing the work they felt call to do. "I had to
say to myself, as I have said to many women since then, you don't wait for them to get
ready for you. You step in the fullness of God's gifts and you let God make a way" (qtd.
in Berger 22).
Holiness groups of which the Church of God is a part mostly have been open to
women ministers. This largely has been due to the dependence on the Holy Spirit as the
giver of gifts (Stanley 36-37). Barbara Brown Zikmund, Adair T. Lummis, and Patricia
M. Y. Chang classifY the Church of God (Anderson) as a "Spirit-Centered
Denomination" (12). They write the following regarding the reception of women as
preachers:
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Generally speaking, holiness denominations hold to a high doctrine of the
Holy Spirit, believing that through a second blessing or baptism by the
Holy Spirit, God blesses men and women to enliven their faith.
From the very beginning, many Holiness leaders were women. Churches
were not institutions but communities of the Spirit. (13)
Susie Stanley echoes this opinion and further mentions that "the Church of God endorsed
and encouraged women to preach during the late nineteenth century when very few
denominations ordained women" (36). Although the Church of God was open to women
ministers, the fact is that over time the same problems of acceptance of women clergy
exist.
Placement of women in pastoral or staff positions seems to follow the
discriminative practices ofthe larger society. Placement in the church may even lag
behind the secular community due to lack of applicable governmental constraints.
Women have attained the position of pastor but the tendency remains that too many
women are in supportive roles. The dubious nature of placement in the Church of God is
similar to the mainline churches especially in regards to the reluctance of appointing
women as pastors (Leonard 152). Women fare better in denominations with placement
systems upon graduation from seminary. The Church of God has a free placement rather
than an appointive system in place; therefore, many women in the Church of God find
themselves in supportive positions.
Women, like other groups who are recipients of prejudice, sometimes themselves
ascribe to the under-placement system by aspiring to assistant and support roles:
Male clergy have been socialized to understand that it is their right to be
in positions of power and that it is their responsibility to protect the
women who are subservient to them. Female clergy have been socialized
to accept the role of assistant to the one who is in power, the male clergy.
(Gorham and Waitschies 45)

Women have bought into male dominance and have become part of the problem by
continuing to select supportive positions. Women also succumbed the glass-ceiling
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syndrome (Willhauck and Thorpe 23; Gregg-Schroeder 6; Nesbitt 3). They internalize
that they only can go so far so they acquiesce to lesser expectations. An additional
exemplification of women's acceptance of the patriarchy follows the pattern of other
minority groups. Female clergy may find women against them as well as men.
"Regrettably, anecdotal evidence suggests that the women-against-woman syndrome in
the church has been pervasive and has not helped the effectiveness of women's leadership
in ministry" (Willhauck and Thorpe 23-24). A known criticism is that women members
might vote against a woman as pastor as quickly (sometimes more quickly) than men.

Ambition versus Assignment
Personal aspirations in ministry affect both men and women. A conflicted
situation exists because a minister's role is to be submissive to God. Then the question is
how aggressively should a minister seek a ministerial goal or position. Ministers are
biblically instructed to pursue the gift of ministry. They are to "fan the flame" (2 Tim.
2:6, NIV) and "not to neglect the gift" (1 Tim. 4:14, NIV) that dwells with them. A
minister should not occupy a place of resignation but should actively try to utilize his or
her calling. Ambition is not dishonorable if it is not seeking self-aggrandizement. When
pursuing opportunities for kingdom service, wholesome or holy ambition includes
determinations such as (1) doing all for Christ, (2) possessing self-denial, and (3)
possessing freedom and fitness (used in areas that fit a minister's special giftedness)
(Berkley 34). Ministers are human and subject to faulty decisions when they are in the
process of job seeking. James D. Berkley admonishes that selfish ambition will probably
always be a temptation, but effort should be made to tame it. Just as ambition could be an
impediment, undo concern about the heaviness of the task could also hinder a person's
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contribution in God's service.
Concerns about using one's gift should be tempered by the seriousness ofthe
duty. James E. Massey writes in an article about the charge of preaching. Since a
minister's call usually includes preaching, the weight of this responsibility can be a
source of apprehension. Massey elucidates about the weariness of the task, the exposure
of self, and the heaviness of the task. Preaching,· though, may be ajoy in several aspects-.
Knowing that the call is from God and that the minister is experiencing God's grace seem
to carry the preacher forward in this grave and noble obligation. Preaching and pastoring
are not duties that one should avoid due to unpleasantness or heaviness. The supreme
aspect is partnering with God to accomplish God's salvific work to humankind. Massey
believes that it is a task that should be entered into soberly ("Understanding the Burden"
34).
Data Collection Issues

Much work has been done in the area of data collection to assist researchers in pursuing
and discovering information adequately. Data research first begins with a clear
conception of the research subject and the questions to be addressed. The researcher must
know the particular questions inherent in the subject matter in order to find data to
sufficiently explore it (Foddy 38; Barzun and Graff 17-18). Further, the researcher needs
to consider the question throughout the entire writing process:
Fortunately, as the research project proceeds, the researcher's judgment
grows more and more assured about what belongs in the study and what
does not, and soon you begin to see your subject. From then on the
researcher must not take their eyes off it. He/she must keep seeing it at
every moment of fact-gathering and of composition.
The reason for this constant attention is that a subject does not let itself
be carved away from neighboring subjects .... A subject is always trying to
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merge itself again into the great mass of associated facts and ideas (Barzun
and Graff 18).
The goal of the process is to present a completed work that can stand alone. Barzun and
Graff discussed the research question relative to data collection:
In other words, your subject is defined by that group of associated facts
and ideas which, when clearly presented in a prescribed amount of space,
leave no questions unanswered within the presentation, even though many
questions could be asked outside it. (19)
Several writers caution concerning the length of the question and suggest twenty
words or less. Jacques Barzun and Henry F. Graff do not give a specific number but
suggest that the title should be expanded enough to put limits on the subject. Simply
stated, the reader knows exactly what he or she will get. "The title not only gives fair
warning about the contents; it also sets limits. It makes a kind of contract with the reader
as to what he or she will get, and the contract helps the writer to fulfill the bargain" (20).
Once the subject is clear, the process of observing this phenomenon can begin.

Beginning of Observation
Proceeding from the identification of the research subject is the observation of the
hypothesis. I took into account that reporting on what one observes is never "pure"
because so many human factors interplay (Alasuutari 26). Whatever is known is drawn
from observation through visual, sensory, auditory, or tactile methods. Empirical
(quantitative) research as well as qualitative research were drawn from observation in this
study. Most writers and researchers are aware of interactions that may affect data
collecting (Alasuutari 26-27; Cicourel 73-74; Newman and McNeil 28).
Participants in the study were involved at several levels. Giving information is an
intellectual, social, psychological, and emotional process. If you took consideration for
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the fact that participants in a study have to be able to read, listen,and interpret. They need
to decode words, attach meanings, and be able to provide intelligent responses. Research
participation is a social process particularly in an interview setting since both interviewer
and respondent enter into a "social encounter." Each brings attitudes, cultural
conditioning, and other factors. Because the interview has human factors, Aaron V.
Cicourel describes these as "common sense" factors (73);
To ask how the interview situation influences the data as a result of the
difficult social encounters into which the interviewers and respondents
must enter is to seek the relevance of commonsense knowledge for general
social interaction. Observers often seek a number of incompatible
objectives. For example, standardized questions and answers yet focused
and unfocused probes; "good rapport" yet detachment of respondent and
interviewer from the social impact of the interview; avoiding role
prescriptions and role conceptions that are irrelevant to the data but
necessary to complete the interview; assuming that the interviewer's
ideology may never affect the subject's responses, and so on. (73-74)
The researcher himself or herself is not without bias due to circumstances mentioned
above. Different types of research methods will vary in their effect on these human
factors.
This research project is concerned with survey research. A definition of survey research is
"the basic counting and tabulation of opinions, knowledge and objective facts" (Davies
20). This project falls under the domain of qualitative research.
Qualitative Research

Research in the social field and ministerial projects depend upon theoretical
framework and qualitative descriptions. Theoretical framework consists of the "range of
explanations that are considered feasible in that particular case" (Alasuutari 30). In the
social arena, many rely on qualifying factors or descriptive analysis that provide theories
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and interpretation. Descriptive or qualitative research usually move from the specific to
the general; whereas, quantitative usually proceeds from the generic to the specific.
Alasuutari and Woods succinctly proclaim that qualitative evaluation techniques collect
data that describe the quality of something (Alasuutari 31-35; Woods 34).

Population
Research is customarily geared for a specific cross section of the population, who are
Church of God ministers in predominately white or black churches. Based on the
objectives of the project, persons were included who fit certain variables: race, religion,
occupation, gender, or education. Due to these and other constricting circumstances, I
limited the targeted group to particular geographical boundaries.
Key to selecting an individual within the research population is a person who is
willing to participate. Subjects participated in the study on a voluntary basis and were
based on a criterion sampling. The accessible population consists of people who wish to
be a part of the study. Those who consent are volunteers (Newman and McNeil 12;
Woods 32). I ascertained that the volunteers fairly represent the total population and
would not skew the findings. Pastors and ministers were selected whether or not they are
in paid or unpaid staff positions. Women as well as men were part of the sample. Age
limits were not a factor as long as each person involved in the study has been called of
God:
Every research study has volunteers. Research participants had the right to
withdraw from the research study at any time. If they stayed, they
volunteered to stay!. .. The concern was how these nonvolunteers are
different with regard to the issues being investigated. Since you do not
have data from the nonvolunteers, it is often difficult to address this
concern. Alternative data collection procedures [as in comparing
demographic data, if they are available] is one way to decide if there are
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any differences between volunteers and nonvolunteers. (Newman and
McNeil 12)
Normally an entire population is outside the scope of a research project and dictates that
only a representation of that population is included in a study.

Sampling
In order to generalize findings, investigators use a sampling of the targeted
population in view of the fact that the entire population is impossibly large (Kuzel 39;
Davies 21; Babbie 74). A sample refers to a segment of a population within a group. The
reason for the sample is for the purposes of "making estimated assertions about the nature
ofthe total population from which the sample has been selected" (Babbie 73). Sampling
is a practical accommodation when time and cost are considered. Sampling, therefore, is a
necessary evil, but oddly it can be "more accurate" than a total census because extensive
surveys require interviewers' efficiency and training (Kuzel 44).
Types of sampling differ. A true sample generally is called a random sample since
it is supposed to represent the total population and should contain all the variations that
occur within that population (Babbie 73-74; Davies 22; Kuzel 44). This study is
concerned with qualitative research. This type of research collects data in order to explain
or test a specific phenomenon and most likely employs smaller samples. Quantitative
research usually utilizes a larger population and random sampling. Qualitative research
should have a type of sampling that fits the purposes of the study (Kuzel 38-39). This
author gives a typology of sampling based upon sixteen descriptions of strategies for
qualitative inquiry (see Table 2.2).
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Employing this typology guide, the research study of this paper can be identified
as criterion sampling because "all cases meet some criterion, useful for quality assurance"
(Kuzel 41). Anton J. Kuzel provides another depiction of qualitative sampling that
indicates how particular kinds of research favor certain sampling strategies. Applying
Table 2.3 as a guide for analysis, the research project falls into the phenomenological
tradition of criterion sampling.
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Table 2.2. Types of Sampling
Type of Sampling

Purpose

Maximum variation

Documents diverse variations sand identifies important
common patterns

Homogeneous

Focuses, reduces, simplifies; facilitates group interviewing

Critical case

Permits logical generalization and maximum application of
information to other cases

Theoretical

Finding examples of a theoretical construct and, thereby,
elaborating and examining it

Confirming, disconfmning

Elaborating initial analysis, seeking exceptions, looking for
variations

Snowball or chain

Identifies cases of interest from people who know people who
know what cases are information rich

Extreme or deviant case

Learning from highly unusual manifestations of the
phenomenon of interest

Typical case

Highlights what is normal or average

Intensity

Information-rich cases that manifest the phenomenon intensely
but not extremely

Politically important cases

Attracts desired attention or avoids attracting undesired
attention

Random purposeful

Adds credibility to sample when potential purpose is too large

Stratified purposeful

Illustrates subgroups; facilitates comparisons

Criterion

All cases meet some criterion; useful for quality assurance

Opportunistic

Follow new leads; taking advantage of unexpected

Combination or mixed

Triangulation, flexibility, meets multiple interests/needs

Convenience

Saves time, money, and effort but at expense of information
and credibility

Source: Kuzel 39.
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Table 2.3. Sampling Tendencies in Five Qualitative Traditions
Tradition

Biographical

Commonly Used Sampling Strategies

Convenience
Politically important case
Critical case
Typical case

Phenomenological

Criterion

Grounded theory

Theoretical

Ethnography

Comprehensive
Typical case
Criterion

Case study

If single, same as biographical
If multiple, then maximum variation
Extreme case
Typical case
ConfIrming, disconfrrming case
Critical case

Source: Kuzel 43.

Data Collection Techniques
Data collecting techniques include questionnaires, mailed surveys, telephone
surveys, interviewing, and focus groups. Each of these techniques has pros and cons, and
each may be particularly suited for a desired end. Isadore Newman and Keith McNeil list

Oliphant 62
positive rankings of the different methods. The value of the choice of technique depends
upon the objectives of the study and other limiting issues. One can notice from Table 2.4
that a particular method is high in one ranking but low in another (29).

Table 2.4. Considerations in the Selection of a Survey
Consideration

Directly

Comparative cost

Phone

Mailed

Interview

2.5

4

2.5

Facilities needed

Yes

No

No

Yes

Training needed

Yes

Yes

No

Yes

2

3

4

Data collection time
Return rate

1.5

3

4

1.5

Group administer

Yes

No

No

Yes

Follow-up possible

No

Yes

No

Yes

Respondent bias

2.5

2.5

4

Researcher bias

2.5

2.5

Objectivity of responses

1.5

3

4

1.5

4

Note: Numbers in exhibit indicated in rank order: 1 = most positive; 4 = least positive
Source: Newman and McNeil 2.

Most writers seem to agree that despite human and other limiting factors, research still
produces beneficial and reliable data. Fowler discusses certain procedures regarding
interview techniques:
When advance letters are possible, there is no difference between
telephone and personal interview procedures with respect to response.
Moreover, when researchers want to reinterview ... the rate of response via
the telephone is no different from that obtained by personal interviewers.
(Fowler 67)
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This kind of information bolsters confidence to the researcher regardless of the type of
research technique. Fowler gives a more detailed account of the strengths and weaknesses
of research approaches (see Appendix C).

Questionnaire and Mailed Survey
The questionnaire is believed to be the easiest type of survey. It, too, has its
advantages and disadvantages. If given directly to an audience, it is time and cost
effective. The respondent does not have to interface personally with another individual,
and also sensitive or negative materials may be handled in a better manner (Fowler 65).
Questionnaires are convenient, and they may have either a closed or open format. Closed
formats allow for easier assessment. Open questions can produce data that are unusable,
and they may be laborious to code and interpret. Allowing a few open questions, though,
might allow respondents to give information that can be treated as anecdotal material and
also provide information that the researcher may not have included (64). Floyd J. Fowler
and other writers caution that designing questions is a painstaking event and that question
format should be pretested to insure that it renders expected results (Fowler 74-78; Morris
and Fitz-Gibbon 126).

Mailed technique. Mailed surveys are useful when the researcher has good addresses and
a literate population. This technique works well with interested respondents. One
important problem is securing a high return rate. People who are the most interested will
reply, but a smaller population could possibly skew findings (Fowler 66-67). A rate of 50
percent might be acceptable in some studies, but most writers encourage making efforts
to increase the return rate.
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The questionnaire or mailed survey should be well constructed and attractive in order to
have a positive impact. The survey should not exceed twenty minutes, according to
Newman and McNeil, and should include a brief cover letter explaining the purposes and
the importance of study. The authors suggest a return rate of 80 percent as the goal to
insure that all types ofthe population are represented. "Follow-up letters need to be
included to yield a higher return .... The first and second follow-up letters will bring
percentage of return up to a respectable level" (27).
Interview technique. An interview involves a person-to-person contact between
researcher and respondent. Interviews may be structured, semi-structured, or unstructured.
Due to person-to-person contact, interpersonal dynamics are at work. Interviews require
"social skills and quick thinking by the interviewers" (Newman and McNeil 27).
Interviews are beneficial because additional information can be gained, and probing for
precise information and clarity of questions can be obtained (Newman and McNeil 28;
Fowler 70; Morris and Fitz-Gibbon 124).
The structured interview requires the least amount of interviewing skills as the
interviewer reads questions and records responses. Partially structured interviews permit
more opportunity for respondents to give possible answers and to expand on answers. The
unstructured interview requires the most sophisticated interviewer and is useful in gaining
personal behavior or unsolicited information (Newman and McNeil 26; Morris and FitzGibbon 121). This method has drawbacks because of the need for trained interviewers
and the time and cost conditions. Additionally, this method is less advantageous in
producing useful measurable and coding information (Fowler 70).
Telephone technique. A telephone interview is a step removed from face-to-face
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interviews. The telephone interview administratively is easier than the personal interview.
It is less costly, less time consuming, and does not require a facility. The telephone allows

for probing for clarity of questions and responses. The researcher has the opportunity to
decode questions for better understanding (Fowler 70). Another strong asset with this
method is the rapid availability of information for data collection. Telephone interviews
do not normally allow for a long list of questions. Researchers should be aware that
respondents via telephone might be reluctant to provide sensitive material. Also, writers
comment on the fact that informants may be uncooperative in this research situation
(Fowler 71; Newman and McNeil 27). Telephone interviews are received better when the
interviewee is given advance notice. A suggestion for increasing rapport is sending a prior
letter explaining the purposes ofthe research (Fowler 67). Telephone as well as other
research techniques may be tape recorded for benefit of the researcher.
Audio-taping. Many writers recommend recording or audio-taping interviews. A
recorded conversation provides the interviewer with exact words and repetition of
thoughts that possibly could be lost from the researcher's memory or notes. Audio-taping
generally demands more time and may yield extraneous information. Lynn Lyons Morris
and Carol Taylor Fitz-Gibbon suggest that in lieu of audiotape, the interviewer should
take notes (127). These writers wrote over twenty years ago when audio-taping and
videotaping were not common practices.
The interviewee needs to be informed that responses are being taped and should
be supplied a copy of the transcript. Audiotapes and videotapes may aid the researcher by
providing live observations. They offer the benefit of repeated review that gives
additional information that might have escaped the interviewer's notetaking. Audio-
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taping permits "real" time observation that could help a researcher in a broader range of
variables (Vandell 90). Information from this type of interview as well as other research
methods point to the matter of privacy.
Confidentiality
Collecting information on individuals for research purposes raises privacy issues. Robert
F. Boruch defines the terms privacy and confidentiality. "Privacy is a characteristic of the
individual, confidentiality a characteristic of information" (86). The National Research
Act of 1974 imposed protection for individuals regarding privacy. Subjects in research
must give their consent; researchers are to protect and carefully guard information from
wrongful uses (Wiersma 418-20). "Confidentiality of identifiable information is
presumed and must be maintained unless the investigator obtains express permission of
the subject to do otherwise" (419).
Anonymity and confidentiality are realities that should be kept in the researcher's
mind. Nevertheless, because information has to be tracked for followup purposes,
anonymity may not be a goal. Confidentiality is an objective that a responsible researcher
may achieve and should make reasonable efforts to maintain. Boruch makes a distinction
between administrative and research information. He describes administrative
information as data used in making judgment on particular individuals. Research
information is used to gather certain periscopes on materials that actually in the final
analysis have no bearing on an identifiable respondent. This author among others cautions
against going to extremes to avoid legal ramifications since few cases of accidental
disclosures have ever been discovered (86). In matters of privacy, audio-taping and videotaping have been found to have·minimal risk (Vandell90). "This implies that one must
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make a sensible balance between the cost of privacy protection and [weak] threats"
(Boruch 86). Confidentiality can be maintained by using numbers for identity rather than
individual names (Morris and Fitz-Gibbon 127). Collecting data is primarily for
information; personal identification is for the purpose of tracking and is not integral to the
findings of study (Boruch 86).
Benefits of Research Study
Research may not always supply startling results, but it adds to the knowledge
base (Alasuutari 36; Davies 37; Boruch 78). Research in the social and religious field
"provide supportive or complementary evidence to existing knowledge" (Alasuutari 36).
The value of qualitative research can add toward a greater appreciation of humanity:
The knowledge that is produced by research arriving at theoretical
generalizations is not of a cumulative nature; it does not complement or
support existing knowledge structures, but on the contrary undermines
them. A new explanation of a given phenomenon that is based on an
analysis of an individual case will make it necessary to construct a new
critical approach towards the "facts" and "evidence" that have been
constructed on the basis of earlier theoretical frameworks and explanatory
models. (36)
Most writers have favorable opinions regarding research. Even though research is
imperfect, its findings are usually beneficial. Research adds to the knowledge base of
society, and even small samples yield practical and meaningful results.
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CHAPTER 3
DESIGN OF STUDY
Background

The journey of persons called to the preaching/teaching ministry seems to differ in
African-American and Caucasian churches within the same denomination, namely the
Church of God (Anderson). This condition can be due to the differences in the
environments of the two. As a result, this phenomenon has led to a larger number of
individuals being called to the ministry in African-American churches than in Caucasian
churches. This research project has observed and documented some ofthese differences
between these racially diverse groups. The study looked at ministers in several aspects:
personal characteristics, educational requirements, cultural influences, staff positions,
salaried positions, male and female progression in ministry, cultural influences, and
related issues. These aspects appear to prescribe the disposition of the expression of the
call.
Perusing a yearbook of a mainline denomination reveals a plethora of facts and
figures from areas of denominational work. Statistics are presented for the number of
members, churches, and congregational sizes, but no figures are given for the number of
pastors. This factual book omits the number of pastors and ministers in its overall
statistical package. This omission indicates that the number of churches and the number
of pastors/ministers perhaps are an embarrassment. That is, this denomination lacks
enough pastoral leadership when compared to the membership numbers. My speculation
could be incorrect, but a shortage of pastors/ministers is a problem for many
denominations. While a lack of ministers exists in certain churches, other churches may
have a surplus. Even within the same denomination, one church may be covered by a
single pastoral head or by a minuscule number (sometimes two) while another may have
twenty, thirty, or forty ministers.
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Research Project
This research project centered on ministers and the factors that contribute to a
sense of call. I further looked at how this call is actualized by ministers in congregations.
The locus of a call seemed to dictate the product. An instrument was enacted
documenting ministers in their personal, theological, environmental, and cultural
contexts. This study attempted to provide a periscopic view on the different numbers of.
ministers in African-American and Caucasian contexts from a selected aggregation of
churches. This project described and compared ministers in Church of God (Anderson)
congregations in several areas throughout the eastern and central parts of the United
States.
Purpose of Study
The purpose of this study was to explore factors underlying the call of ministers in
churches and how that call is expressed in the church. This project looked at the internal
call and the external call, the denominational organizational positions, educational
requirements, types of worship in African-American and Caucasians churches, and the
racial and cultural factors that influence these differences. These factors were analyzed
relative to the nature of the call of God in black and white churches. The following
research questions will provide lenses for an interpretation of these phenomena.
Research Questions
Numerous factors are involved in the circumstance of the call. In order to
investigate the research project, the inherent parts needed to be explored. The research
questions attempted to delve inside the contributing components.
Research Question #1
How might particular theological frameworks act upon the expression of a call?
This project looked at divine call and outward call. This question also addressed
how and why an individual believes he or she is called to become a minister. How does
this person understand this call, and what is the intention of this individual to actualize
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the call of God? Are theological dispositions inherent in an understanding ofa call? Also
do women and men experience call in the same manner, and are the paths of ministry the
same or different depending on gender?

Research Question #2
How do ethically contrasting congregations differ in the number of ministers
responding to the call? What, if any, cultural differences are apparent in AfricanAmerican and Caucasian churches? Are paths of ministers the same or different in
racially diverse churches?
In this area, some cultural variables were described and analyzed. The racial

identity of the denomination to which the person belongs was considered. One of the
focuses of this project was to ascertain reasons for the substantially greater number of
African-Americans that answer the call than Caucasians in the Church of God
(Anderson). Additionally, do denominational environment affirm or impede a call?
Would ethnicities affect the actualization of a call?

Research Question #3
How is a call to vocational ministry acknowledged and authorized in Church of
God (Anderson)?
This research question demonstrated how ministers are utilized in their
congregations. It showed the underuse of certain ministers and the total engagement of
others in service in the kingdom of God. Is the Church of God (Anderson) similar or
dissimilar in vocational training and opportunities? Would one racial group be more
prone to occupy unpaid staff positions? Which of the two groups would be involved to a
greater degree in volunteer or supportive services?
In summary, this project looked at internal call and external call, the
denominational organizational positions, educational requirements, types of worship in
African-American and Caucasians churches, and the racial and cultural factors that
influence these differences.
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Population and Subjects
The subjects for this study included two ethnically different groups. Twelve
churches were selected in various locations with memberships of one hundred to four
hundred people. Six African-American Churches of God and six Caucasian Churches of
God were included in this study. Subjects voluntarily participated and were chosen based
on criterion sampling. A criterion sample selected those congregations for specific
reasons such as racial identity and numbers of members in the churches. Pastors and
ministers were selected whether of not they were in paid or unpaid staff positions.
Women as well as men were part of the sample. Age limits were not a factor as long as
each person involved in the study had been called of God.
The project's population consisted of persons who had declared a calling from
God to become God's minister. Twelve congregations were selected with the only
criterion of having over one hundred members. Churches were from the states of Florida,
Kentucky, Georgia, Illinois, Indiana, Missouri, and Wisconsin. The names of these
churches are not listed because I assured participants and pastors that their congregations'
designation would not be disclosed. Churches were identified based on Sunday morning
attendance ranging from one hundred to four hundred members (medium-sized churches).
Since memberships are oftentimes bloated, I tried to enlist congregations with about 150
members to insure the dynamics of membership over one hundred parishioners.
Typically, a pastor was telephoned and asked if ministers in his congregation
could participate in a study. (No women pastors were included probably due to the small
percentage of churches with female pastors.) Next, explanation was given to clarify the
inclusion of all persons who proclaimed themselves as being called of God regardless of
whether or not the person was ordained or a part of the staff. I then explained that the
study would be confidential because findings would be used for a group profile and not
for individual information. I suggested that one person should be responsible for the
distribution and collection of surveys. Returned questionnaires were better controlled in
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this manner rather than permitting questionnaires to be taken home and then mailed to
me. Completing surveys in a group setting was not always done which meant that fewer
questionnaires were returned. The survey was relatively short consisting of thirty-four
items and took approximately ten to twenty-five minutes depending upon the respondent
(see Appendix E).
Methodology
The project was a comparative study that utilized an ex post facto research
method. This ex post facto instrument assesses relationships and comparisons as they may
typically exist (Wiersma 14). While the survey presented a quantitative analysis, this
study mostly relied on qualitative methods that provided a wholistic picture. Qualitative
research is done for the purpose of understanding a social phenomenon. It is an inductive
inquiry where statements are hypothesized and narrative descriptions are given to support
these declarations (14).
Two distinct groups were compared in this study: African-Americans and
Caucasians. Both groups belong to the same denomination. Churches were selected with
membership over one hundred persons. Six African-American Church of God
congregations were contrasted with six Caucasian Churches of God.
Questionnaire Pretest
My own church was chosen for pretesting. This group consisted of eleven
ministers, and the questionnaire was completed in a group setting. Among this group was
a recent doctoral graduate who gave his assessment of the survey. Other pretest
respondents provided feedback on the questionnaire. Validity of the survey questionnaire
was ascertained by the pretest group. In essence the survey protocol measured what it was
intended to measure. The questionnaire's reliability was also verified.
Instrumentation
The primary instrument was a questionnaire with multiple choices. The
questionnaire has thirty-four multiple-choice questions, a demographic attachment, and
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an open comment section. This latter section allowed respondents to speak or expand
about issues that mayor may not have been addressed. The survey questionnaire was
researcher designed and utilized to ascertain comparisons and differences between two
groups. The ex post facto survey measures affective and cognitive responses of conditions
as they exist without manipulating any variables. The survey consisted of statements or
questions with three broad areas: personal, cultural, and church (denominational) factors.
These factors were mixed in no particular order (see Table 3.1).

Table 3.1. Allotment of Survey Questions
Personal
Cultural
Church
Not counted Total

9
14
9
1
34 Questions (Statements)

Respondents were asked to choose the degree of their agreement or disagreement
for each statement/question in descending or ascending order:
Strongly Disagree - Disagree - Tend to Disagree Tend to Agree - Agree - Strongly Agree.
As mentioned three broad categories were targeted: personal, cultural, and
denominational (church) characteristics. Each statement/question was coded for these
particular factors. The number of questions was limited due to literature that cautioned
against lengthy surveys. This survey questionnaire attempted to use language that would
also be appropriate to lower reading levels of black ministers who, in some cases, are not
required to have advanced or seminary education. Within these broad areas, other
comparisons or contrasting patterns will be observed as to ethnicity traits.
Secondly, telephone interviews were given to those ministers who consented. This
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interview process might indicate significant information that may not have been fully
addressed in the self-administered questionnaire. As with the written survey,
confidentiality of the telephone conversations was assured. The one-on-one telephone
interview allowed for commentary by respondent in a more open dialogue.
Confidentiality and Anonymity Issues
Subjects were advised that the survey questionnaire and interview question would
be confidential. Experts advised against using anonymity as an issue because of the
difficulty of assuring persons that they and the information would be completely
anonymous. More reasonable is the fact that the information obtained would be held
confidentially. The information gathered from this study was not for the purpose of
personal identity but to create a group profile. The questionnaire did not ask for the
identity of the respondent except in the case where the respondent wanted to be
interviewed by phone. The churches' names are not revealed in this study nor are the
individual ministers or pastors.
Data Collection
Suppositions about the call of ministers and the path of this calling can only be
validated by collecting data from applicable subjects. Data was received from ministers
via two methods. The first method was approaching ministers directly (individual
distribution), explaining the survey, and asking for their participation. The questionnaire
was immediately collected in most cases. On occasion, a respondent asked to take survey
home and then mail it. The second vehicle was through the pastors of churches (senior
pastor distribution) who were asked to distribute questionnaires to ministers within their
congregations. Typically the senior pastors gave them during a ministers' gathering. At
times, they were not all collected in the group setting. Again some respondents were
allowed to complete the questionnaires later.
Each questionnaire was introduced by a cover letter (see Appendix D), which
included a rationale of the project and solicited a minister/pastor's contribution in
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obtaining infonnation that could potentially benefit all persons within the kingdom of
God. This letter stressed the importance of each respondent's valuable input. The cover
letter articulated the confidentiality concern to allay apprehensions by expressing the end
result of this project, which would yield infonnation that the group provided and not for
the purpose of individual identity disclosures. The respondent was requested to answer
promptly and was thanked for assisting in a knowledge base that could prove helpful to .
all who serve God. This letter further mentioned the self-addressed postcard enclosure
that could be sent to notify me that the confidential survey was completed and mailed.
Having ministers and pastors complete questionnaires in a group setting proved to
be the most efficient method for receiving returned surveys in either the individual
distribution or senior pastor distribution method. When respondents took questionnaires
home to complete, the return rate was much lower because respondents seemed not able
or not motivated enough to mail a response. The senior pastor distribution approach had
its pros and cons. The advantage was that the pastor could circulate surveys during a
ministers' meeting or church meeting (group setting). Ifpastors encouraged participants
to complete the questionnaires and return them immediately, the return rate was higher.
Nonetheless, some pastors pennitted ministers to take them home perhaps due to lack of
time at a meeting or some other condition. Therefore, in this situation, carrying surveys
home meant the loss of control, and again the return rate was lessened.
Caucasian ministers returned surveys at a much higher rate than AfricanAmericans. The reasons may be many. These reasons might be due to lower reading
levels, a reduced sensitivity to the value of research, or other conditions. Another project
would be needed to study and compare this circumstance adequately.
Data Analysis and Statistical Report

The statistical procedure for this study utilized tabulation and analysis of data
collected from the thirty-four questions, multiple-choice questionnaire. I reviewed and
postulated data collected from this project. A statistical expert was secured to provide
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statistical information and present and interpret the findings.
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CHAPTER 4
PROJECT'S FINDINGS
A comparison of two racially distinct groups in specific areas can indicate
definitive characteristics in test results that attribute to differences among the two groups
and influences that affect a call of God. This study intended to demonstrate that in some
targeted behaviors, these two groups reveal differences in the Church of God (Anderson).
Ministers and pastors from six African-American and six Caucasian churches yielded the
raw materials of findings. Medium-sized churches (over one hundred to four hundred
members) were selected. I wanted the interactions of a large-enough church without the
dynamics of a megachurch or the systemic limitations of a small-sized church.
This project centered around three broad research problems: (1) How might
particular theological frameworks act upon the expression of a call? (2) How do
ethnically contrasting congregations differ in the number of ministers responding to the
call and the availability or lack of vocational opportunities? and (3) How is a call to
vocational ministry acknowledged and authorized in the Church of God (Anderson)?
Research questions were addressed to divulge three specific categories that may interact
with a call of God. These three broad areas include congregational (denominational),
cultural, and personal factors. The guiding questions of this study have attempted to
exhibit slight and sharp contrasts observed between the two groups that pertain to this
project's objectives.
Respondents' Profile
Females and males were included in findings. Respondents consisted of various
age groups from 20 through 30-year-olds to 70 years and beyond. Respondents were
comprised of single, married, divorced, and widowed individuals who resided in a variety
of communities such as medium-sized towns, suburbia, and large urban cities.
Questionnaires were distributed in two ways: Some were personally delivered and others
were mailed. Several interviewees were solicited for follow up comments, and two
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representative types were selected for telephone interviews.
Questionnaires were distributed to ministers/pastors in twelve Church of God
congregations. These churches had a total of ninety-four ministers. African-American
churches had eighty-two ministers, and the Caucasian churches had twelve.

Table 4.1. Number of Ministers in Churches Studied
African-American Caucasian

Total

23
18
7
20
6
8

2
1
6
2
1
1

82

12

Respondents consisted of forty-seven females and thirty-five males. Educational
levels varied ranging from high school to postgraduate degrees. Churches were regarded
as one homogenous racial type with memberships that reflected 97 to almost 99 percent
of one racial type.
Validity
Validity is a statistical concept indicating that an instrument measures what it
intends to measure. The validity of the survey instrument was determined by a correlation
of items that are similar in nature and assess the degree of association of these items. The
three groupings were cultural, church/denominational, and personal. Cultural questions
were q03, q05, q09, q11, q13, q17, q18, q21, q22, q25, q27, q28, q31, q32;
church/denominational questions were q04, q07, q08, q12, q14, q15, q19, q23, q26, q29;
personal questions were q02, q06, ql0, q16, q20, q24, q30, q33, q34. The first question in
the instrument was designed to be a non-question so it was not counted.
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A correlation above 0.3 is acceptable and above 0.4 is better. Validity of this
instrument is shown in Tables 4.2, 4.3, and 4.4. Some of the correlations showed strong
validity and some were not consistent. Overall validity ofthe instrument was assessed as
good. Measurement utilized a correlation of common groups of mean values that created
a Chronbach's alpha.

Table 4.2. Validity in Cultural Items
Correlation of
Item 1

With
Item 2

Chronbach's
alpha
Score

Question 3

Question 13
Question 22

0.3130
0.3034

Question 5

Question 9
Question 18

0.3375
0.4147

Question 9

Question 18

0.4564

Question 18

Question 28

-0.3604

Table 4.3. Validity in ChurchlDenomination Items
Correlation of
Item 1

With
Item 2

Chronbach's
alpha
Score

Question 4

Question 7
Question 12

0.7231
0.3615

Question 7

Question 15

-0.3299

Question 14

Question 15

0.3496

Question 19

Question 29

-0.3461
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Table 4.4. Validity in Personal Items
Correlation of
Item 1

With
Item 2

Chronbach's
alpha
Score

Question 2

Question 6
Question 10

0.3856
0.3422

Question 6

Question 10
Question 16
Question 20

0.7319
0.3769
0.3976

Question 10

Question 16
Question 33

0.6212
-0.3146

Question 16

Question 20

-0.3225

Question 20

Question 34

-0.4525

Question 24

Question 30
Question 34

-0.3013
0.4603

Reliability
Reliability also is a statistical term that refers to the replicability of an instrument.
Internal reliability refers to consistency of results. Reliability was examined by looking at
the variables, which I have grouped together in three areas. The variables groupings were
the categories labeled cultural, church/denominational, and personal. Chronbach's alpha
was used to determine the relative reliability of the items. Chronbach's alpha ranged from
zero to one, with values closer to one indicating higher reliability. A standardizing
transformation was used to allow comparison of alpha scores across groupings. While
higher values may have been desirable, values of 0.3 to 0.4 are acceptable; therefore, the
instrument was determined to have reliability (see Table 4.4).
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Table 4.5. Reliability of Groupings

Grouping

Personal
Cultural
ChurchlDenomination

Chronbach's
Alpha

Standardized
Alpha

0.352
0.385
0.148

0.357
0.454
0.328

Analysis of Findings
Questionnaire responses were displayed in a percentage chart (see Appendix F). I
recorded the number of responses expressed via a Likert scale with varying degrees of
agreement and disagreement for a particular question. Percentages were attached to the
number of responses for both groups. The questionnaire had redundant questions altering
phrasing and terms concerning similar concepts, sometimes combining a qualifier.
Although concepts were comparable, in some cases responses were interpreted
dissimilarly.
The Comparative Table was one method of examining the data results. Another
method was used that employed standardized measurement. The Comparative Table was
used to compare the responses of African-Americans and Caucasians for each question
item. The total number of responses was given a percentage equivalent. The following
survey questions were selected to demonstrate contrasts between the two racial groups.
These selected questions for analysis point to specific areas of concern for this manuscript
(see Figures 4.1 through 4.7 in previous pages).

Breakdown of Analysis by Research Questions
The survey was designed to address the project's research questions. Research question I
centered around theological understandings that are involved in the expression of a call.
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Survey Items Relative to Research Question #1
The assessment tool rendered results concerning the hypothesis of this study. In
some cases, the data supported the project's main suppositions.
"Education is important in order to become a minister" is an area of concern
in this project. This question attempted to view whether the calling of God is of utmost
importance or is something else weighty. Question 5 may also lend light to other research
questions in this study. It also may reflect on the denominational (or church) structure and
on cultural perceptions (Research Question 2) of African-Americans and Caucasians.
Results indicated that 70.7 percent of African-American compared to 83.2 percent among
Caucasian in the agreement gauge. The Caucasian rate was higher than the AfricanAmerican rate, though the difference was not drastic, only stronger for Caucasians (see
Figure 4.1).
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Figure 4.1. Question 5. Education is extremely important in order to become a
minister.
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"An Individual should be free to become a minister without human-made
restrictions" was specified in Question 3. This item tried to determine if one group more
than the other believed that the calling of God was above all other considerations. In this
phrasing both groups yielded similar results. In fact, the Caucasian group had a higher
rate which was unexpected. Question 8 had a similar intention. This question expressed
that "In my church, if a person states that he/she is a minister, this if enough to qualifY
him/her as a minister." The responses were about equal for both groups even though this
item injected "church" or "denomination (see Figure 4.2).
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Figure 4.2. Question 3. An individual should be free to become a minister without
human-made restrictions.
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Figure 4.3. Question 8. In my church, if a person states that he/she is a minister, this
is enough to quality him/her as a minister.

"The only qualification is to be called of God" is another issue of importance to
this study. Several questions tried to ascertain which, if any, group harbored strong
opinions concerning personal entrance into ministry as opposed to church and
denominational structures. Question 21 stated bluntly that a call from God is sufficient to
move into a calling of a minister/pastor. Findings in the "agreement" area indicate diverse
opinions for the two groups. African-Americans indicated a higher sense of thinking that
a call from God is the major component of a call compared to the Caucasians' view that
indicated a lower level of this acceptance. The percentage rates are 70.7 (AfricanAmerican) contrasted to 33.3 (Caucasian). These numbers clearly support the thesis of
this paper.
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Figure 4.4. Question 21. The only qualification is to be called of God.

Survey Items Relative to Research Problem #2
This research question tries to ascertain differences in cultural atmospheres, and in
church environment along racial lines.
Question 5 queried whether or not "Education is extremely important in order
to become a minister." This item previously was discussed in light of the theological
view of calling and entrance to becoming a minister. In this section, however, this item is
observed because of denominational requirements. The percentage rates were higher for
Caucasians but showed a strong agreement rate for African-Americans.
"The emotional fervor in my church aroused my desire to become a
minister." The chart gives interesting results for this survey item. The percentages reveal
differences between African-Americans and Caucasians in the "tended to disagree" area.
White respondents disagreed 50.0 percent compared to blacks 20.8 percent. This item
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attributed spiritual fervency in worship services as an incentive to incite a person's desire
to become a minister of the gospel.
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Figure 4.5. Question 15. The emotional fervor in my church aroused my desire to
become a minister.

"You feel you are successfully fulfilling your calling." An important insight
was to ascertain whether those who answer to the call had a sense of fulfillment in their
task as ministers. This question revealed that both the African-American and the
Caucasian group gained a sense of satisfaction from this work in the agreement range.
The difference appears in the "strongly agree" area that indicated the highest agreement
level. The Caucasians' score was 41.6 compared to the African-American level of 16.6.
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These scores could account for differences in opportunities, other hindrances, or mindsets.
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Figure 4.6. Question 20. You feel you are successfully fulfilling your calling.

Survey Items Relative to Research Question #3

Research question #3 attempted to assess differences or disparities in vocational
opportunities and compensation.
"My church appoints ministers to staff positions." Question 26 revealed only slight

differences in the "agreement" section. This difference was 54 percent of AfricanAmericans compared to 58 percent Caucasians. Whenjuxtapositioned with question 29
adding the qualification of "paid staff'-"Ministers are in paid staff positions at my
church"-findings revealed more of a contrast.
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Figure 4.7. Question 26. Pastor's/minister's salary puts himlher on a higher social
standing.

"Ministers are in paid staff positions at my church." The findings of Question
29 revealed a sharp disparity between the two racial groups. African-Americans indicated
that only 29.1 per cent (African-American) agreed with this statement. Caucasians
findings indicated that 74.9 percent were in agreement (see Figure 4.6). Typically, in
Caucasian churches, all ministers are salaried, while many of the excess ministers in
African-American churches are not compensated.

Oliphant 89
100

100

90

90

80

80

70

70

60

60

50

50

40

40

30

30

20

20

10

10

o

-II- African-American

-+- Caucasian

0
Strongly
Disagree

Disagree

Tend to
Disagree

Tend to
Agree

Agree

Strongly
Agree

Figure 4.8. Question 29. Ministers are in paid staff positions at my church.

Pastoral Ambition

The following question also relates to Research Question 3, which examines
career choices and opportunities.
"I desire to be a pastor of a church" was inquired in Question 25. This item

tried to assess ministerial ambition among African-Americans and Caucasians. Again the
Caucasian score was heavier in the agreement side. The African-American rate was 37.4
compared the Caucasian score of 83.3. Question 33 asked a similar question but was
phrased in negative language: "Even though 1 am a minister, 1 do not wish to become
a pastor." The findings were consistent with Question 25. Blacks more than whites did

not aspire to the office of pastor. The data revealed African-Americans at 66.6 contrasted
with Caucasians at 16.6.
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Figure 4.9. Question 25. I desire to be a pastor of a church.
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Figure 4.10. Question 33. Even though I am a minister, I do not wish to become a pastor.
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Standardized Results
Results from some of the above questions were subjected to the t-test for
significance. Question 29 indicated the strongest significance.

Table 4.6. Comparison of Racial Groups on Means
(n=24 African-Americans) (n=12 Caucasians)

Grouping
Question 05
Question 15
Question 21
Question 29

Mean
African- Caucasian
American
4.25
4.92
2.67
2.58
4.13
3.58
2.88
4.58

Difference
0.67
0.09
0.54
1.71

T
1.16
0.17
1.04
3.08

Critical
Value
2.64
2.64
2.64
2.64

P
2.3
0.9
0.3
0.0

The means table was made to show racial group in relation to staff, paid positions,
and volunteer, part-time service (see Table 4.7).

Table 4.7. Standard Deviation Relative to Paid Staff
Grouping

Overall
(n=36)
Mean
SD

African-American
(n=24)
Mean
SD

Caucasian
(n=12)
Mean
SD

Full-Time

1.59

0.80

1.33

0.80

2.09

0.54

Part-Time

0.59

1.07

0.43

0.98

0.91

1.22

Standardized difference in means across racial groups = 2.82 units, compared to critical
difference of2.36.

Significant differences seem to be apparent in the responses of the two groups
regarding salaried staff in the church. Comparing these means using a t-test revealed a
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significant difference between the average number of full-time salaried staff in Caucasian
churches compared to the average number of full-time salaried staff in African-American
churches.
Telephone Interviews
Two telephone interviews were included in the data collection process. The
interviews are from two types of ministers. One interview is a Caucasian male pastor, and
the other an African-American female, associate minister. The male pastor reiterated the
typical responses of a white, male pastor concerning how he perceived his role. No
startling results came from this interview; only the number of ministers in his
congregation was. His Caucasian church had six ministers including the pastor. This
number was higher than the norm of those white churches that were a part of this study.
This study found that most all white churches included in this project had one or two
ministers (pastor and an assistant). This pastor's explanation was that his church was in
an area where ministers came after retirement and that these retired ministers worshipped
at his church. The other interview was an African-American female, associate minister.
She was representative of female ministers in that she occupied the traditional role. She
served as a pastoral counselor and as a helper to the pastor. She was employed outside the
church so she served the church on a volunteer basis.
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CHAPTERS
CONCLUSIONS
This research project was birthed due to observed behaviors and patterns of
African-American and Caucasian church life especially as they relate to ministerial call.
The obvious variances begged the question "Why." Several of the manifestations seemed
so commonplace that no one was challenged to delve into the causes for the variances.
Oftentimes the perceivable environment is so ordinary that it is assumed to be part of the
natural order. To point out the contrasts "wakes up" the familiar, regressed sights and
bring them into the forefront for examination. The task of scholarship and this research
project is an attempt to inquire into this phenomenon in order to reveal historical
information and perceivable observations that provide rationales for these behaviors and
patterns. This study began with an explication of a call and moved to how the call is
negotiated within the same denomination of two racial types. In the process, I explored
cultural factors and other variables relating to ministerial call and church or
denominational styles.
Major Findings
A Comparative Table was designed. It looked at each survey question and totaled
the number of African-American and Caucasian responses. It then assigned a percentage
rate for each item (see Appendix F).
Education
The importance of education as a prerequisite of becoming a minister/pastor was
addressed in the Comparative Scale. Question 5 is, "Education is extremely important in
order to become a minister." The results indicated that 70.7 percent of African-Americans
compared to 83.2 percent of Caucasians agreed with this statement. The Caucasian rate
was expected, but the findings indicated a higher than expected rate for AfricanAmericans. This may show a growing trend toward educational appreciation in the black
community.
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Worship Styles
The findings concerning worship styles (Question 15) and how they related to
ministerial call showed interesting results. The numbers indicate that more than twice the
number of Caucasians (50.0 percent) did not think that worship style or emotional fervor
was influential in the determination to pursue a call; whereas, the African-American
disagreement level was much less-20.8 percent or a difference of 58.4 percent. This
finding may support the idea that the highly emotional climate of the black church
motivates worshippers to enter the ministry compared to the Caucasian situation where
one might enter ministry from other avenues such as contemplation, logic, or a deep
personal inclination of service.
Worship in the black church has high priority. African-Americans seem to need
the uplift or transference that may be present in the worship experience. The fulfillment is
expressed in Maynard-Reid's account of "We had church today." The challenge to
African-Americans is not to put such a heavy emphasis on just the Sunday Worship Hour
but to effect changes in the African-American community-at-Iarge. Mitchell speaks
toward this caution previously mentioned in Chapter 2: "At times it would seem that the
music and message were so good that none dared break the spell with practical
considerations" (Black Preaching 214-15).
Only Qualification is God
African-Americans revealed a higher level of thinking that "the only qualification
for a minister is a calling from God" (Question 21). The rates are 70.7 percent (AfricanAmericans) and 33.3 percent (Caucasian). This finding is more than double (52.9 percent)
the level for African-Americans. Believing that God's call is the predominant factor, and
that going through seminary is not the major attribute may account for more AfricanAmericans who step into ministry. Restrictions and human-made systems are not final
determination for who becomes a minister/pastor in the African-American community.
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Staff Positions
Only slight differences were apparent in the question, "My church appoints
ministers to staff positions" (Question 26); however, when the qualification of "paid
staff' was attached, striking differences were shown. African-American indicated a
percentage rate of29.1 compared to the Caucasian rate of74.9 percent-a difference of
61.2 percent.
Three Broad Categories
Analyzing data along broad aggregations such as cultural traits,
church/denominational factors, or personal characteristics was not feasible. The sample
size prevented much power to detect differences. Therefore, these broad areas were
determined to be less useful in this study. Rather the selection of specific questions was
the best choice to pinpoint differences between two racial groups.
Numbers of Minister in African-American and Caucasian Churches
The excessive number of ministers in African-American churches prompted this
investigation. The demographic information reasserts the great distance in numbers. A
total of eighty-four ministers were involved in this project. Seventy-two ministers were
African-American as compared to twelve who were Caucasian. Noticeable also is the fact
that three Caucasian churches had just one minister (the pastor). These numbers fortifies
the initial observation that black churches have large numbers of ministers.
Female-Male Distribution
Forty-six of the respondents were female, and thirty-eight were male. Of the
thirty-eight men in this study, twelve were pastors. The ratio is 1:3.16 or this translates
roughly to one of every three male ministers are pastors. Conversely of the forty-eight
female respondents, none was a pastor. This study did not use a representative random
sampling so these figures cannot be generalized to total population of ministers. Further
testing with a random sampling is recommended for further studies.
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Telephone Interviews Assessment
The telephone interviews were mostly predictable. Little new information was
given except in the case where a Caucasian church had six ministers. The explanation
was that retired ministers relocated to the area. The interviews supported the hypotheses
of this project. The Caucasian-male-pastor displayed a typical view, and the AfricanAmerican-female-associate showcased a woman in a supportive position. She was not
frustrated or resigned to her plight but was an example of a person enthusiastic and
fulfilled in her work. The impressionable distinction she possessed was an exuberant
personality. This female minister appeared delighted in her work and seemed not to have
had any submerged ambitions of becoming a pastor or desiring another position. She
almost also was a classic portrait of a woman minister who assisted a pastor.

Literature Precedents
Readings in literature helped to illuminate many of the noticeable patterns of both
groups. African-American writers were invaluable in publishing much historical
information that reviewed and examined cultural factors. Likewise many insights were
given by Caucasians and other authors who contributed a wealth of scientific facts and
other helpful information especially in datl:l collection; however, few studies existed that
compared the African-American and Caucasian churches in the area of ministerial path
and how call is actualized between these two groups. I also did not find a direct
comparison table depicting the two racial groups.
In regards to the telephone interviews, the phone conversations confirmed the
higher hierarchical status of men debated by several of the authors. In this study, all
twelve churches were headed by men. In the Church of God, women are pastors of
churches, but they still are few in number. This project contained all men due to
accessibility and frequency.
The women telephone respondent displayed the familiar pattern mentioned by the
female writers in the Precedent of Literature section. She, like her female counterparts,
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appeared to be second-class citizens in the church minister/pastor economy. She ascribed
to a supportive position like her fellow female ministers. Juanita Evans Leonard remarks
that even though historically the Church of God was favorable to women pastors, the
numbers today are similar to mainline churches (" Women, Change, and the Church"
152).

Weaknesses in Project
This project included an attitudinal checklist of ministers/pastors comparing two
ethnically diverse groups. Twelve churches were chosen for this study and a questionnaire
was developed as the data instrument. The survey instrument was presented to ministers
individually or via pastors to distribute among their ministers. The latter method of
distribution was too pastor centered and data results may have been tainted. If ministers
believed (real or perceived) that their pastor might peruse the surveys, their responses
may not be their true feelings. In such situations, some responses may have been given
that presented the church or pastor in a favorable light, or a respondent was careful in
hislher responses in the likelihood that a Pastor could guess hislher identity. Another
quandary was the lack of enthusiasm for distributing the questionnaires because of the
worry that their church would be publicized or identified even though the researcher
assured the pastors that respondents would be anonymous, and that data findings were
only for a group profile of ministers. Some pastors were more aggressive in getting
returned surveys while others simply distributed them and permitted the ministers to
submit the completed questionnaires.
Mentioned earlier was the issue of numbers. I discovered discrepancies in
published membership figures. Published numbers were often bloated; sometimes
outdated, or questionable. Reasons for this dubious information may be due to the status
of a "big" church or a pastor who will not admit to declining membership because of
reputation as a leader.
Project did not anticipate resistance or unsophistication of some African-
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American respondents. This study was sensitive of lower education attainment of some
African-American ministers in questionnaire's vocabulary. (Again education attainment
is not a requirement necessary to become a minister in some African-American churches.)
Lack of completed returns from African-Aniericans may have been attributed to a
disinterest in research scholarship.
Contribution of Study
This study is not so egotistical to suggest that it answers all of the questions
concerning differences between two racial groups in ministerial paths or religious
behaviors. I hope though that this undertaking provided underpinnings and an
enlargement of understanding to this overall picture. Furnishing additional information or
casting existing information in a new angle may be helpful to all believers and the church
as a whole. This project might encourage the church-at-Iarge to rethink and better to
utilize minister in a task in the kingdom of God that befits the minister's gifts and
qualification. Additionally, this study might help the church to deliberate on the proper
appointment of ministers perhaps disregarding denominational walls. This study further
presented essential information regarding community attitudes of clergy and their
perceptions, which could be used for future research.
Future Studies
Further studies comparing and tracking the paths of African-Americans and
Caucasians in ministry would enhance understandings of the process of ministeral call
between ethnic groups.
Replication
Discussion of a call and the comparison of the actualization of the call between
two racially diverse groups was the endeavor of this project. In accomplishing this task,
two ethnic groups' ministers and churches were compared. The study is only a minute
part of the wide array of subjects that could be investigated to shed light on this matter.
This study could be replicated to determine consistent findings. I recommend a
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replication of this study with a larger sample. Future studies churches of divergent groups
could lead to an information base of internal mechanisms that operate with persons
walking along the path of ministerial calling.
A direct progression of this research proj ect might be the comparison of ministers
in other denominational settings. A suggested extension might be comparing mainline
churches with non-denominational churches. Other ethnic and racial comparisons would
be other possibilities. The issue of women and how they are utilized in churches is
another arena that should have constant updates. Comparing women's utilization in
mainline denominations, and other types of churches might be useful.
The total issue of effective use of assistants and associates can be addressed. The
biblical example outlined in Exodus 18:21-22 often referred to as the "Jethro Principle"
(a minister for every ten people) might be the direction for serious usage of "excess"
ministers. The modem Church can develop the model for ministering to a manageable
amount of people. Perhaps the cell group model might be an answer to the Jethro
Principle but other arrangements might also be considered. Another area that may need
attention is the interpersonal relationships between a senior pastor and auxiliary ministers.
Shepherding and interacting with parishioners may weigh heavily on pastors, and to have
to interact with associate ministers' aspirations, ambitions, and personalities might be
another layer of added responsibilities.
This study pointed to the excess of ministers in some African-American churches.
In actuality some churches suffer due to a lack of pastoral leadership. Rural areas
sometimes are without pastors or have pastors who cover two churches (even those who
cover multiple churches). Some mainline churches also lack pastors; at times these
churches have crossed over denominational lines in order to fill these positions. In certain
cases, creative methods of church leadership are used in the absence of pastoral guidance.
The Caucasian pattern appears to be vocational ministry (or full-time ministry). In the
African-American community, bi-vocational, part-time, or volunteer service seem to be
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the custom.
Mentioned earlier in this study is the fact that, at this time, more women are
choosing to become ministers. In certain churches, the number of women outweighs the
number of men. Some seminaries report a majority of women enrollees. Also is the
current discussion regarding the possible "feminization" of the minister/pastor's
occupation similar to the teaching and nursing professions. Might churches attempt an
aggressive mind-change concerning the acceptance of women as pastors? Communion, a
Church of God (Anderson) publication aimed at ministers and leaders reports in an issue
the following provoking insights:
Imagine a ministerial candidate with incredible credentials ...
Imagine this candidate has served for more than ten years as an associate ...
Imagine now that a small congregation is searching for a senior pastor. ...
Then they received this candidates' information in the mail ... and they
immediately throw the person's information in the trash.
Why would they do such a thing? .. Because the minister's name was not
John or Paul-but Leah ...
Is it not time to open ourselves to new ways that God might speak to us? Is
it not time to acknowledge that if God can be born of a woman, then surely
God can come to us through a woman once again? (Maddox 7)
Perspectives
A final summation of this project is to remember to base ministers' and pastors'
assignment to the biblical mandate. A pastor shepherds a flock (Acts 20:28) and supports
women and men who assist in the shepherding (assistant or associate ministers). The
extended ministry is furthering the kingdom of God everywhere, and caring for people in
need. Luke 4:18-19 provides a compass for achieving these purposes:
The Spirit of the Lord is on me, because he has anointed me to preach
good news to the poor. He has sent me to proclaim freedom for the
prisoners and recovery of sight for the blind, to release the oppressed, to
proclaim the year of the Lord's favor. (NIV)
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The work of ministers and pastors is leading people God-ward. Ministers and pastors are·
engaged in this task.
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APPENDIX A

SPIRITUAL GInS
Purpose

Gift

Prophecy

Description

Proclamation of divine
revelation
The capacity to reveals the will of God to
others for the future (foretelling) and/or for
the present (,forthtelling,}

Rom. 12:6
1 Cor. 12:10, 14:3
Teaching

Instruction
The capacity to communicate truth clearly
with wisdom given by the Holy Spirit; clear
and accurate interpretation of Scripture

Rom. 12:7
Faith

Enabling
The capacity to see a need and to believe
that God will meet it: vision

1 COT. 12:9
Wisdom

Insight
The capacity to make praCti~1
application of truth in God's Word to
concrete situations

1 Cor. 12:8
Knowledge

Understanding
The capacity to systematize truth in God's
Word

1 Cor. 12:8
Discernment of spirits

Protection
The capacity to distinguish between -what
is Kom God (truth) and what is a
deception wrought by Satan (elror)

1 Cor. 12:10

Mercy

Manifestation of love
"undeserving"

The capacity to demonstrate sensitivity to
human need with Holy Spirit-inspired acts
oflove

Rom. 12:8
Exhortation

tot

StrengtheninK
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Purpose

Gift

The capacity to provide consolation,
encouragement, and motivation to carry
out the will of God

Rom. 12:8
Giving

Advancement of God's worl
The capacity to give material resources
with h"&.nility and cheerfubiess

Rom. 12:8
Leadership

Direction
The capacity to preside and to set the
direction of a project in a way that aids the
SPiritual growth of others

Rom. 12:8
Administration

Organization
The capacity to organize and make
efficient use of the resources of the body
of Christ

1 Cor. 12:8
Service

Description.

Service
The capacity to serve the physical needs
of the body of Christ in a way that .
.. 'tv
strengthens others

Rom. 12:7
1 Cor. 12:28

Healing

Restoration

Miracles

Special signs

The capacity to be Gods instrument in
accomplishing the supernatural

I Cor. 12:10,28
Tongues

Personal edification
The capacity to speak in a language one
has never learned

1 Cor. 12:10,28
Interpretation of tongues
1 Cor. 12:10

The capacity to heal the sick. by the
power of God, in response to the Holy
Spirit-given faith

Aid to the gift of tongues
The capacity did translate utterance in
Spirit given revelation

~ongues by Holy
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APPENDIX B
LIST OF SPIRITUAL GIFTS

Neal RBoese's List (1998)

Lloyd Edwatds' List (1988)

1. Administration
2. Apostle
3 . Craftsmanship/Artistry
4. Discernment
5. Evangelism
6. Exhortation
7. Faith
8.. Giving
9. Hospitality
10. Intercession
11. Knowledge
12. Leadership
13. Mercy
14. MusicNocal
15. Music/In~trumental
16. Pastor
17. Service
18. Teaching
19. Wisdom
20. Writing

1. Administration
2. Apostleship
3. Celibacy
4. Discernment of spirits
5. Evangelism
6. Exhortation
7. Faith
8. Giving
9. Healing
10. Helping
11. Hospitality
12. Intercession
13. Interpretation of tongues
14. Knowledge
15. Leadership
16. Martyrdom
17. Mercy
18. Miracles
19. Missionary
20. Pastoring
21. Prophecy
22. Serving
23. Teaching
24. Tongues
25. Wisdom

c. Peter Wagner'sList (1979)
1. Prophecy
2. Service
3. Teaching
4 .. Exhortation
5. Giving
6. Leadership
7. Mercy
8. Wisdom
9. Knowledge
10. Faith
11. Healing
12. Miracles
13. Discerning of spirits
14. Tongues
15. InterPretation of tongues
16. Apostle
17. Helps·
18. Administration
19. Evangelist
20. Pastor
21. Celibacy
22. Voluntary poverty
23. Martyrdom
24. Hospitality
25. Missionary
26. Intercession
27. Exorcism
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APPENDIXC
Advantages and Disadvantages of Research Methods
Potential Advantages of Personal Interviewing:
(1)
(2)
(3)

(4)
(5)
(6)

Some sample designs can be implemented best by personal interview
(e.g., area probability samples).
Personal interview procedures are probably the most effective way of enlisting
cooperation for most populations.
Advantages of interviewer administration-answering respondent questions, probingfor adequate answers, accurately following complex instructions or sequencesare realized.
Mutimethod data collection-including observations, visual cues, and
self-administered sections-are feasible.
Rapport and confidence building are possible (including any written reassurances
that may be needed for reporting very sensitive material).
Probably longer interviews can be done in person.

Potential Disadvantages ofPersonal Interviewing:

(1 )
(2)
(3)
(4)

It is likely to be more costly than the alternatives.
A trained staff of interviewers that is geographically near the sample is needed.
Total data collection period is likely to be longer than telephone procedures.
Some samples (those in high-rise buildings or high-crime areas, elites, employees,
students) may be more accessible by some other mode.

Potential Advantages of Telephone Interviewing:
(1)
(2)
(3)
(4)
(5)
(6)

Lower costs (compare personal interviews).
Random-digit dialing sampling of general populations.
Access to certain popUlations (compare especially personal interviews).
Potential for short data-collection period.
The advantages of interviewer administration (compare mail).
Interviewer staffing and management easier (compare personal interviews)-smaller
staff needed, need not be near sample, supervision and quality control potentially
better.
(7) Likely better response rate from a list sample (compare mail only).

Potential Disadvantages of Telephone Studies:

(1 ) Sampling limitations, especially problem of omitting those without telephones.
(2) Nonresponse associated with R D D sampling (compare personal).
(3) Questionnaire or measurement constraints, including limits on response
alternatives, impossibility of visual aids, and interviewer observations.
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(4) Possibly less appropriate for personal or sensitive questions ifnot prior contact.
Potential Advantages of Self-Administered (Compare Interviewer-Administered Data
Collection) :

(1)
(2)
(3)
(4)

Ease of presenting questions requiring visual aids (compare telephone).
Asking questions with long or complex response categories.
Asking batteries of similar questions.
The fact that the respondent does not have to share answers with an interviewer..

Potential Disadvantages of Self-Administration:
(1)
(2)
(3)
(4)

Especially careful questionnaire design is needed.
Open questions usually are not useful.
Good reading and writing skills by respondents are needed.
The interviewer is not present to exercise quality control with respect to answering
all questions, meeting question objectives, or the quality of answers provided.

Self-administered surveys can be done by mail, via group administration, or in households.
Each approach has strengths and potential weaknesses.
The Advantages of Group Administration:

(1) Generally high cooperation rates.
(2) The chance to explain the study and answer questions about questionnaire (compare
mail).
(3) Generally low cost.
The main disadvantage is that only a small number of surveys can use sample that can be
gotten together in a group.
The Advantage ofMail ProcediJres:
(1) Relatively low cost.
(2) Can be accomplished with minimal staff and facilities.
(3) Provides access to widely dispersed samples and samples that are difficult to reach
by telephone or in person for other reasons.
(4) Respondents have time to give thoughtful answers, to look up records, or consult
with others.
Disadvantages ofMail Procedures:
(1) Ineffectiveness of mail as way of enlisting cooperation (depending on group to be
studied).
(2) Various disadvantages of not having interviewer involved in data collection.
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(3) Need for good mailing addresses for sample.
.

.

Dropping off (and later pi(;kirtg up) a questionnaire at a household has advantages:
(1) The interviewer can explain the study, answer questions, and designate a household
respondent (compare mail).
.'
.
(2) Response rates tend to be like those to personal interview studies.
(3) Opportunity is 'available to give thoughtful answets, consult records, or other family .
members (compare personal or telephone).
.

Disadvantages include the follOWing.
(1) This procedures costs about as much as personal: interviews.
(2) A flied staff is requir~ (albeit perhaps a less thoroughly trained one than would be

needed for personal interviews).

'

Source: Floyd J. Fowler, Jr., Survey Research Methods 70-72.
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APPENDIXD
SURVEY LETTER
Dear Fellow Ministers in the .Gospe/:

God's blessing on yOl( a~ a fellow servant in the work of the. LordI

My name is Ouida· J. Oliphant and I am a doctoral student at the Asbury
Theological Seminary. I am a minister and reside in the Chicago metropolitan
area.. I am interested in how ministers negotiate their calling in the Church of .
. .God.
My research project will attempt to assess calling, placement, or
non-placement in the churc;h or denominational structure. Also, a Comparison
will be made between ethnically different churches concerning these categories.
.

.

.

'

.Churches with membership from 150 to 400 (Sunday worship a.m.· count) are
selected. I am enlisting YOl)r help in· order to obtain a true picture of these· .
elements. Your input about factors that surround ministerial call is crucial and will
allow l1Jethe opportunity to study and view evidence.
. '

'

.

.

.

. Your confidentialitY is Important to me andwill be carefully guarded. .P/~ase
know that. the infoimatioil received is for a Group Prot"e, and not for individual .
~assessmentor identificapon. You have the option or revealing or not revealing'
. your name and etc.; However, In orderfor me to know which survey has been
returned, J wOuld iikeyou.tomailthe post card to
in a different mailing to
acknowledged you have completed the survey. (This will great/yhelp me.) It will
be appreciated if you would romplete the questionnaire as soon as possible .
ple.ase try to' return it within .afew days.

me

Thank you for your partidpation! YOil are assisting in the knowledge base
which can help all or us gain a better perspective of the work in the Kingdom.
. AgiJln thanks very much.
.

Yours: in Christ's Service;
Ouida J. Oliphant
7736 West Davis Street
Morton Grove,./Ilinois 60053·
847.967.0082.
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APPENDIXE
QUESTIONNAIRE
Dear SllfYty Parti£ipant,
I am happy that you arc: helping me with this survey. This infonilation will help to
demonstrate some factors that mar exist in the call of a minister and how this is negotiated in a church
setting. I would appreciate if you will compillte this questionnaire and return it by mail as soon as
·possible. I am willing to share my findings irith you if you so request. Again thank you for helping to
assess information that will be henendal to all of u s . ·
.

PLEASE SELBCf A RATING AS CLOSE AS POSSIBLE TO YOUR RESPONSE.
Put "X· on one response per question.

i

~
.,eo.
f!'

..,

:t

.,
l/,

~

·G
1:3
I]
'1:1

.J.
S

Ii

t

.g

..

.§

~.

..Ii

...fj

~

1. My calling is to be a minister of theGospel.

0

0

0

0

0

0

2. I had a deep yearning to be a minister•.

0

0

0

0

0.

0

.3. An individual should be free to become a minister without

0

0

0

0

0

0

0

0

0

0

0

0

0

·0

0

0

0

0

6. I definitely was called by God to preach, teach, evangelize, or lead.

0

0

0

tI

0

0

7. ·1 feel free to pursue my calling as a minister.

0

o ..

0

.0

0

0

8. In my church. if a·person states that hdshe is a minister this is
. enough to qualify himlher as a minister.

0

0

0

0

0

0

9. Ministers are important in my community.

0

0

Q

·0

.0

0

10. I can pinpomt the time in my life when I was called to be
. a minister.

0

0

0

0

0

'0

11.1 have higher sta~s because lam a minister.

0

0

0

0

0

0

12. My church encourages men and women to become ministers.

0

·0

0

0

0

0

13. People are impressed with a person who is a p.astor/minist~r.

0

0

0

0

0

0

0

0

0

0

0

o·

'1:r

§

human-made restrictions.
4~

My church environment leads a person to a deeper spiritual journey.

S. Education is extremely important in order to become a minIster.
.

.14. In my church, ministers are given more status.

:-If

,
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,go:r:
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~

t!

!
.9

t:

12

I;;

!

15. The emotional fervor in my church aroused my desire to become a
minister.

CJ

16. My calling was supernatural (divine source, message or vision).

~

'f;!

.,

~

Ii

I';

~

~

S

1:r

~

~

~

l:f

ij

..,

c:
11

~

CJ

CJ

.CJ

0

CJ

CJ

0

CJ

CJ

0

0

17. All believers have a certain calling; therefore ministers are not on a
higher level.

0

0

0

a

0

0

18. Ministers should obtain a seminary education.

a

0

CJ

0

CJ

a

19. My church (or denomination) places ministers once they are called
(after ordination or after graduation from seminary).

CJ

0

CJ

a

a

a

20. You feel you are successfully fulfilling your calling.

a

a

CJ

a

a

a

21. The only qtialification is to be called of God.

0

0

0

a

a

0

22.ln my community, pastors/ministers probably have less esteem
or status.

0

0

0

a

0

a

23. My church permits me to pursue my calling without restrictions.

0

0

a

a

a

0

24. You chose to become a minister by logical choice of desire.

a

0

0

d

a

0

25. I desire to· be a pastor of a church.

0

0

0

0

0

0

26. My church appoints ministers to staff positions,

0

0

a

a

a

0

27. I decided to become a minister because of the compelling work
to be done rather than because of a supernatural event.

0

0

a

a

0

0

28. A pastors/minister's salary puts himlher on a higher social
standing.

0

.0

a

0

0

0

29. Ministers are in paid staff positions at my church.

0

0

a

0

0

0

30. I am satisfied with my current placement.

0

0

a

0

a

a

31. A pastor/minister receives no special status in my community.

a

a

a

0

a

a

32. There are many people in my congregation who are ministers.

0

a

a

a

a

a

33. Even though I am a minister, I do not wish to become a pastor.

0

a

a

a

a

0

34. You feel that you are not in a suitable position for your calling,

a

0

0

0

a

0

12
t;{

~

Oliphant III

Demographics (please answer these questions about respondent and your congregation.)
a. Number of members (number in attendance at Sunday worship), _ _ _ _ _ _ __
b. The ractal identity of my church is mostly _ _ _ _ _ _ _ _ _ __
(African-American, Caucasian, Hispanic, etc.)
c. My racial identity is _____--,._ _ _ _ _ _ __
(African-American, Caucasian, Hispanic. etc.)

Male

Female

d. The number of ministers in my church _ _ _ _ _ _ _ __
'"' of men ministers
'"' of women ministers _ _ _~
(Those acknowledged as ministers-ordained, unordained. or staff)
e. Number of full-time staff ministers who are salaried _ _ _ _ _ _ _ __
[Number of part time staff ministers who are salaried _ _ _ _ _ _ __
Uf you want to remain anonymous do not give the following information.}
. g. I would like to be interviewed by phone
Yes
No _ _ __
Phone number _ _ _ _ _ _ _ _ _ _ _ _ __

h. I will like a report of the findings.
Yes
No _ __
(pLEASE SEND A STAMPED ENVELOPE TO HELP DEFRAY COSTS. Thanks.)

Ouit/aJ; OGp/imr.t

7736 'Wtst 'Daris
Morton ijTO'lle, IL 60053

Comments:

Mail to:

Ouida J. Oliphant,

7736 West Davis Street,

Morton Grove, IL
60053
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~

CoinpaI'ison of Af't~tancAnierican and Caucasian·
Responses to Que$tionnair~
:+ Shown niPercentages

o

Mrican-American Results·

-a
:.=

Strongly
Tend to Tend to
Disagree Disagree Disagree Agree
1 My calling is to be a minister of the Gospel.

2. I had a deep yearning to be a minister.

12.5

3 An individual should be ftee to become a
minister without human-made restrictions.

\iIOt
~

~

~

Z

~
~

~
~
~

4 My church environment leads a person to a
deeper spiritual journey.

4.1

5 Education is e.xtreinely important in order to
become a minister.

12.5

8.3

8.3

8.3

33.3

8.3

41.6

8.3

33.3

25.0

33.3

41.6

58.3

8.3

33.3

41.6

8.3

16.6

75.0.

16';6

75.0

20.8

20.8

8:3

16.6

16.6

20.8

33.3

54.1

37.5

12.5

29.1

29.1

4.1

4.1

20.8

70.8

7 I fee1ftee to pursue my calling as. a minister.

4.1

4.1

33.3

58.3

8 In my church, if a person states that helshe is
a minister this is enough to quality·hlm/her as
a minister.

20.8

12.5

16.6

4.1

16.6

50.0

29.1

4L6

50,0

10 I can pinpoint the time in my life when I was
called to be a minister.
I

0.0

6 I defmitely was called by God to preach,
.
teach, evangelize, or iead.

9 Ministers are important in my community.

!

10.8

16.6

~

~ ~

12.5

16.6

8.3

11 I have higher status because I am a minister.
12 My. chmch encourages men and women to
become ministers.

4.1

4.1 '

8.3

8.3

8.3

8.3
8.3

33.3

25.0

A!!ree

25.0

8.3

33.3

41.6

25.0

16.6

8.3

8.3

66.6

8.3

33.3

25.0

8.3

8.3

50.0

,
29.1

25.0

8.3

16.6

12.5

. 8.3

4.1

12.5

12.5

25.0

33.3

12.5

4.1

20.8

37.5

29.1

8.3

8.3

41.6

25.0

25.0

·29.1

16.6

20.8

29.1

4.1

16.6

16.6

33.3

16.6

29.1

20.8·

12.5

12.5

4..1

16.6

50.0

8.3

8.3

16.6

29.1

54.1

8.3

8.3

16.6

14 In nly church, lllinisters aTe given more
status.

16 My calling was supernatural (divine source,
. .
message or vision).

20.8

4.l

13 People are impressed with a person who is a
pastor/minister.

15 The emotional fervor in my church aroused
my desire to become a minister.

25.0

.Strongly ;
A!!ree

Strongly
Tend to Tend to
Disagree Disagree DisHere,; A!!ree

12.5

8.3

Caucasian Results

Strongly
Agree

Agree

8.3 .

4.1

~

20.8

-

--

....

_- ...:

-_ .. -

.... _-

--

16.6

-

-----

16.6

16.6

'---

,

33.3

16.6

66.6

M

......

......

J7 All believers have II certain calling;

]
0-

a

18
19

therefore mii1isters are 'not on a higher
leveL
Ministers should obtain a seminary
education.
My church or (denomination) places
ministers once they are called (after
ordination or after graduation from '.
senl inary).
.'
You feel you.are successfully fulfillmg
your calling.
The only qualification is to be called of
God.
In my community, pastors/ministers
probably have less esteem or status,
My church penuits me to pursue my
calling without restrictions.
You chose to become a minister by
logical choice of desire.
I desire to be a pastor of a church.

8.3

0.0

12.5

12.5

45.8

20.8

8.3

8.3

25',0

25.0

33.3

4.1

20.8

16.6

20.8

20.8

16.6

8.3

33.3

41.6

8.3

8.3

12.5

16.6

12.5

25.0

25.0

8.3

: 41.6

8.3.

8.3

4.1

25.0

54.1

16.6

50.0

41.6

16.6

41.6

,

"l

20
21
22
23
.24
2S.

26 }.IIy church appoints ministers to staff
positions.
27 r decided to become a minister because
of the compelling work to b~ done
rather than because of a supematural
event.
28 A pastors/minister's salary puts
him/her on a higher social standing.
29 Ministers are in paid staff positions at
my church.
30 I am satisfied with my current
I placement.
31 A pastor/minister receives no special
..
status in my community. .
32 There are many people in my
congregation who are ministers.
.33 Even though I am a minister, I do not
wish to become a pastor.
34 You feel that you are in asuitable
position for your calling.

8.3

25.0

25.0

16.6

8.3

8.3

SO.O

33.3

8.3

4.1

16.6

8.3

20.8

33.3

20.8

41.6

20.8

12.5

4.1

4.1

6.3

4.1

20.8

41.6 . '20.8

25.0

29.1

12.5

16.6

12.S

4.1

33.3

33.3

20.8

16.6

16.6

8.3

20.8

8.3

8.3

8.3

12.5

20.8

12.5

29:1

20.8

4.1

16.6

8.3

41.6

16.6

20}

8.3

4.i

58.3

4S.8

33.3

8.3

4.1

4.1

41.6

20.8

37.5

125

8.3

8.3

12.5

4.1

8.3

8.3

25.0

45.8

8.3

12.S

20.8

45.8

4.1

8.3

4.1

33.3

16.6

50.0

8.3

16.6

4.1

20.8

37.5

12.5

8.3

8.3

50.0

12.5

12.5

8.3

8.3

33,3

25,0

33.3

2S.0

16.6

8.3

25.0

37.5

25.0

8.3

4.1

33.3

41.6

8.3

8.3

25.0
J

*Some Questions do I;Ot add up to 100%· for responses due to unanswered ql)estions 011 the questionnaires.

25.0

8.3

66.6

8.3

8.3

25.0

25.0

16.6

25.0

33.3

16.6

16.6

8.3

8.3

41.6

25.0

16.6

SO.O

25.0

16.6

41.6

16.6

8.3

16.6

33.3

33.3
8.3

8.3
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